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PUBLISLUER’S NOU 


The Bnatariva (पददा has been founded by the 
well-known industrialist and business magnate Seth Shanti Pra- 
sad Jaingand his talentéd wife, Shrimati Rama Jain, with a view 
to recoryer from old Shastra Bhandasas, to edit and to publish 
alt available ancient texts in Prakrit, Sanskrit, Apabhransha, Uindi, 
Wanarese, ‘Yamil, ete. on subjects like philosophy, mythology, 
literature and history ete. ‘The Institution was founded on the 
18th February, 1944. Tt has published several important books 
in, Sanskrit, Prakrit, and Hindilanguages, Ie has been the priv- 
iloge of the Jnanapitha to receive from the very inception the 
co-operation and valuable guidance of Rao Bahadit Prof. A 

hakravartl, MA. TES, (Retd.). He is the Editor of our Bng- 
lish and. ‘Tamil series, A branch of the Jnanapitha has been 
established at Madras unde his guidance, primacily as a sesult of 
his inspiration. 

We are happy to commence our English series with the 
publicationt of the Sastayasarna whose author Acharya Kunda 
Kunda holds 4 unique position amongst the authogs of Jaina Philo- 
sophy and Metaphysics, ‘The Samayasara is indeed a work of 
outstanding meric and has attained unparalleled authority so far 
as understanding of Lhe Nature of the Self is concemed, ‘Though 
there have been quite a few editions of the Samayasara, the 

“present one is noteworthy because of the lucid exposition that 
the accompanying commentary of Achatya Amtita Chandra 
presents, Rao Bahadur Prof, A. Chakeavarti has enhanced the 
value of the work by his explanatory notes in a form easily com- 
prehensible by the modern mind, Tn a masterly introduction 
“Prof, Chakravarti has brought out the essential features of Indian 
and Western thought on this alldmpostant topic of the Sun, 
Ve have every hope that the present edition of the Samavasara 
will receive attention and, approbation of all lovers of Tadian 
philosophy and of Jala thought, 
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It is the wish of the founders of the Jnanapitha that their 
modest efforts may inspire people to tead, understand and assi- 
milate the great teachings of our ancient Achatyas. They seek 
the co-operation of all scholars ‘and of other literary societies 
towards popularising the books of the Bharatiya Jnanapitha. 
This will be an impetus to bring ott further publications. All 
books of the Jnanapitha are made available to the public at net 
cost, and in most cases ‘even below cost. 
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PREFACE 


Samayasara is the most important philosophical work by Shti 
Kunda Kunda, It deals with the nature of the self, the term 
Samaya being used synonimously with Atman or Brahman, The 
translation and commentary hetein published ate based upon 
Aimgitachandta’s Atmakyati but some other commentaries ate 
also consulted, Jayasena’s ‘Tatparyavriti and Mallisena’s Tamil 
commentary wete also consulted. The extra gathas found in 
Jayasena’s Tatpatyaviiti do not give any additional information 
not do they affect the genesal trend of Atmakyati, Hence the 

‘ present English translation confines itself to the gathas found 
in Atmakyati, It may be mentioned that the Tamil commentaty 
by Mallisena seems to be based upon Atmakyati by ‘Amritachandra, 
Since the work deals with the nature of the self from the Jaina 
point of view the introduction also deals with the natute of the 
self from other points of view. The introduction is divided into 
three main groups; the natute of the Self dealt with in Western 
Philosophy, the nature ‘of the ‘Self in Indian Philosophy and the 
same topic according to Modern Science. A rapid survey of 
Western thought beginning with ihe Greek philosophets is 
given in the first past of the inttoduction, The second patt, Indian 
Philosophy begins with a concise account of the Upanishadic 
thought with which Sti Kunda Kunda appeats to be acquainted. 
The modern scientific approach towards the problem of self is 
also given in the introduction. It is not a detailed account of 
modern scientific thought; but hete an attempt is made to 
present the modeth scientific attitude which is quite different 
from that of the latter half of the 19th century. The 
Scientists and Philosophets of the Victorian petiod were 
not sute about the nature of the self. Orthodox Physists 
and Physfoldgists treated consclousness as a by-product in the 
evolution of.,matter and motion. Following this dominant 
पतल of physical science, psychologists also tried to discuss 
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the problem of consciousness without a soul of self. All that 
is changed now. Scicntific writers mainly influenced*by the 
results obtained by the Psychic Research Society now openly ack- 
nowledge the existence of the conscious entity the self on the 
soul which is entirely different in nature From matter; it 
sutvives even after the dissolution tof the body. ‘Researches in 
Claitvoyance and ‘Telepathy and veridical dreams clearly support 
the attimde of modetn thinkers as to the sutvival of the hyman 
pessonality after death. ‘hough nothing definite is established 
sclentifically this change of attitude’is itself a welcome one. ‘This 
change introduces the rapprochement between Western thought 
and Indian thought as is evidenced in the writings of persons like 
Aldous Huxley. ‘This must be considered as a pood auputy 
because in war-wotn world bankrupt of spiritual values there is a 
tay of hope that the Indian thought of pesennial nature may feed 
the spiritually starved world which is in search of some genuine 
idea serving as a solace and hope for the spiritually famished 
humanity. 

This book is published as the 145८ of the Unglish series in 
the Bharatiya Jnanapitha publications. ‘Chis publication will 
reveal to the world what Indian thinkers. 2000 years ago had to 
say about the problem of the Self, : 
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All-Pure Knowledge 


INTRODUCTION 
Sexy my Evropaan THoucur 


Man’s development in all aspects may be described as an 
attempt to discover himself, Whether we take the develop- 
ment of thought in the East or the West, the same principle 
‘Know thyself? seems to bé the undetlying urge. When we 
turn to the West we find that the beginnings of philosophy ate . 
traced to the pre-Socratic period of Greek civilisation, 

Greok Philosophy 

That was a period of culture whete the Grecks had a form 
of seligion according to which their Gods, Athene and Apollo, 
were superhuman personalities trying to help their favourite 
Greeks by taking past in all their struggles, This naive popular 
form of teligion very soon gave place to a flood of scepticism 
organised by the school of Sophists. They began to challenge 
some of the fundamental concepts of teligion and ethics. It 
was, when this process of social disintegration was going on 
that we find Socrates appearing in the scenc, Though he was 
one of the Sophists himself, he was actuated by a higher ideal of 
salvaging what remained of the destructive analysis of Sophism, 
Vor this purpose he began to question and to find out the so- 
called educated individuals of the Athenian society. This pro- 
cess of questioning with the object of discovering whether the 
opponent knew anything, fundamental about teligion and 
ethics was designated as the “Soctatic Dialectic’. He would 
catch hold of a person from the market place who was eloquently 
haranguing about justice of goodness and questioned what he 
meant by the Just or the Good. When the opponent gives an 
instance of what is just os what is good and defines the concept 
on the Sashe principle, Socrates would confront him with an ex- 
ception to ,that definition, ‘This would force the opponent to 
modify his definition, This process of debating will go on till 
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the opponent gets confounded in the debate and is made to confess 
that after all he was ignorant of the natuze of the fundamental 
concepts. By this process of cross cxamination Socrates exposed 
the utter vanity and hollowncess of the so-called Icarned Sophists 
of Athens. Then he realised himself and made others realise 
how shallow was the knowledge of thesso-called scholar, = 1424 
was why he obtained the singular testinjony from the Delphic 
Oracle that he was the wisest man living begause he knew that 
that he knew nothing. ‘This process of dialectical analysis so 
successfully cmployed. by Socrates scsulted in the building up 
of the Athenian Academy which gathered under its roof a number 
of ardent youths with the desire to learn more about human per 
sonality and its nature, ’ 
Plato, a disciple and Giend of Socrates was the most ilusirious 
figure of the school, Jn fact all that we know about Socrates and 
the conditions of thought about that period are all given (6 us hy 
Plato through hig immortal Dialogues. Le systematized the vari- 
ous ideas revealed by his master, Socrates. LHe constructed a philo~ 
sophical system according to which sense-presented experience is 
entirely different from the world of ultimate ideas which was the 
world of Reals, He illustrates this duality of human knowledge 
by his famous parable of the cave. According to this parable 
human being is but a slave confined inside a cave chained with 
his face towatds the wall. Behind him is the opening through 
which all-illuminating sunshine casts shadows of moving objects 
on, the walls of the cave. ‘The enchained slave inside the cave is priv 
ileged to see only the moving shadows which he imagines to be 
the xeal objects of the world. But once.he bteaks the chain and 
emerges out of the cave he enters intoa world of brilliant light and 
sunshine and comes actoss the real objects whose shadows he was 
constrained to sce allalong. Man’s entry into the realm of reality 
and tealizalion of the empty shadow of the sense-presented warld 
is considered to be the goal of human culture and civilisation by 
Plato. Instead of moving in the ephemeral shadows of the sense- 
ptesenicd world, man ought to live in the world of clernal idcas 
which constitute the scheme of Reality presided over by the three 
fandamental Ideas-Truth, Goodness and Beauty» ‘This duality of 
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knowledge necessarily implics the duality of human  natute, 
Man has in himself this dual aspect of partly living in the 
world of zealities and parily in the world of senses, The 
senses keep him down in the world of shadows whereas his true 
nature of teason utges him on to regain his immortal citizenship 
of the ultitfiate world of’ iders. On the basis of this conflict of 
teason and the senses, Plato builds up a theory of ethics accord- 
ing to which man should leatn to testtain the tendencies created 
by Senses through the help of Reason and ultimately regain. his 
lost freedom of the citizenship in the world of Ideas. The two 
worlds which he kept quite apart, the world of ideas and the world 
of sense-perception, were brought, into concrete relation with 
each other by his successor Aristotle who emphasised the fact that 
they are closely related to each other even in the case of conctete 
human life. Human personality is an otganised unity of both 
reason and sense and hence the duality should not be emphasised 
too much to the discredit of the underlying unity in duality. 

A few centutics after Socrates, we find the same metaphysical 
drama chacted in the plains of Palestine, ‘Ihe Jews who believed 
to be the chosen people of Jehovah claimed the privilege of 
getting ditcct messages from Him through their sacted prophets, 
the leaders of the Jewish thought and teligion, On account 
of this pride of being the chosen people they maintained a sott 
of cultutal isolation from others whom they contemptuously 
called Gentiles, A ttibe intoxicated with such a racial pride had 
the unfortunate lot of being politically subjugated by more do- 
minant traces such as the Egyptians, the Babylonians, and finally 
the Romans 


Christian Thought 


When Palestine was a ptovince of the Roman Empire tuled 
by a Roman Governor there appeared among the Jews a religious 
reformer in the person of Jesus of Nazareth, As a boy he exhi- 
bited stgange tendencies towards the established religion and 
ethics which sometimes mystified the Jewish eldets congregated 
in their temples and places of worship. After his twelfth yeat 
we know nothing about his whereabouts till he reappeats in the 
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age of thirty in the midst of the Jews with an ardent desire to 
communicate his message, When he began his mission, the 
Jewish socicty was marked by an extreme type of formalism both 
in religion and cthics. ‘The scholars among them who were the 
custodians of the teligious sctiptures-Pharisecs and Scribes— 
were so much addicted to the literal iaterpretation of पलैः dogmas 
and institutions that they pushed into the background the undes- 
lying significance and spirit of the Hebrew thought and religion, 
In such a society of hardened conservatives, Jesus of Nazareth 
first appeared as a social curiosity evoking in them an intellectual 
shock which ended in hatred. Were was a person whose way 
of life was a challenge to the established uraditjons of the Hebrew 
scligion, Te frecly moved with all classes of pcople, disregard- 
ing the social cliquette. ‘The elders of the Hebrew society 
therefore were shocked when they found the so-called reformer 
moving freely with the publicans and sinners, When challenged 
he merely seplicd that only the sick required the healing powers 
of a doctor, 110 was once again questioned why he openly 
violated the established rules of conduct according to the Teh- 
rew religion, Ile answened by saying, Sabbath is intended for 
man and not man for Sabbath, thereby proclaiming to the world 
in unumigslakable terms that tha various institutions, social and 
religious, are intented for helping man in his spisitual devel- 
opment and have no tight to smother his growth and impede 
his progress. He enthroned human personality as the most 
valuable thing, to serve which, is the function of religious and 
ethical institutions. Fle told the Pharisces and Scribes frankly 
that the kingdom of God is within. “Though in this conflict 
between the new reformers and the old order of Pharisaism the 
latter, succeeded in putting an end to the life of the new leader, 
they were nol able to completely crush the movement. Lis 
disciples xecruited from the unsophisticated Jewish society 
fiemly held fast to the new ideas of the Master and went about 
all comets of the country publishing this new message, Wrom the 
Roman province of Palestine they made bold to enter into Rome 
the very capital city of the ompire and ardently preached what 
they learnt from thei: Master. They were stispected to be a 
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subversive organisation and persecuted by the Roman autho- 
titics, Undaunted and unctushed by persecution the movement 
was cattied on in the catacombs till the new idea permeated to a 
lange section of the Romen population. The Romans had hither- 
to a naive tealistic form of teligion afict the pattern of the Greek 
Religion of tht ‘Homeric Petiod.. The advent of Christianity result- 
ed in the breaking down of these primitive religious institutions 
of the Romans. ‘Thts break-down of tsaditional Roman -teli- 
gion brought many xcctuits to the new faith from the upper 
sitata of Roman society, till it was able to convert a member of 
the Impetial household itself. The condition of the Roman 
society was cxtremely favourable to this wonderful success of 
the new faith, ' 
The Roman Empite which had the great provincial teve- 
‘nues pouring into the Imperial Capital converted the Roman citi- 
zens from atdent .patriots of the Roman Republic into debased 
aid demotalised citizens of the Imperial Capital sustained by 
the doles offered by the provincial pto-consuls, They were 
spending theit time in witnessing demoralising entertainments 
and in luxuries. Tor example, the Roman citizens wete 
entertained in the amphitheat’é to witness the slaves being 
mangled and torn by hungry lions kept starving for this purpose. 
Tt is no wonder that such demoralised social organisation com- 
pletely collapsed when it had the first onslaught from a more 
powerful idea and certainly a more soul-stitring message. 
The Roman Empite became the Holy Roman Empire in 
which thete was a coalition of the authosity of the States with 
that of the Church. This Holy Roman Empire which had the 
Church and the State combined had rendered wonderful service to 
the whole of Europe by taking the barbarian hoatdes of various 
Turopean faces and converting them into chivalrous - Christian 
knights by a sttict xeligious discipline imposed on them by the 
vatious self-sactificing orders of the medieval monastties. This 
education of the inferior races through strict discipline enforced: 
- by the Roman Church had in its own turn a drawback cautioned 
against by the founder of Chtistianity, The Roman church so 
jealously guatded its bower and influence that it did not promote 
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any kind of free intellectual development suspected to be of a 
natute incompatible with the established traditions of the Church. 
This process of disciplinary suppression of the development of 
human intellect went for several centuries which are designated 
as the “dark ages” by the historians of iurope. But human intel- 
lect can never be permanently suppressed like that. 


Rongissance र 


There were murmours and दला within the Church itself. 
The unwattanted assumption of the priest-craft that it formed the 
intermediary between man and God was openly challenged 
This movement of reform within the Church had strange co- 
operative forces from other sources, In the field of astronomy, 
Copeznicus introduced his new and modern conception of the. 
constitution of the Solar system which completely displaced the ” 
old Proleymajc astronomy accepted by the Ghurch, ‘lhe earth 
which was considered to be the centre of the Universe around 
which the heavenly bodies moved for the purpose of shedding 
light on the carth’s surface, was telepated to a minor planet 
among the several plantes revolving round the sun which fonms 
the contre of the Solar system, ‘I’his. astronomical revolution 
suddenly introduced a new angle of vision opening up immense 
possibilities of research revealing the wonders of an infinite 
Universe. 

Similarly the discovery of the new world by Columbus in- 
troduced a revolution in geographical knowledge xevealing new 
toutes of travel and conquest unknown to Alexander the Great, 
who had to tutn back from the banks of the Indus because his 
atmy would not move any further, as they thought they were 
approaching the ends of the carth. ‘lo add to these two dis- 
coveries there was the flight of the Greek scholars towards Rome 
as a tesult of the conquest of Constantinople by the ‘Lurks. 
‘Vhese Greek scholars carried with them rich treasuzes of Athenian 
culture, which was a revelation to the starved inteHect of the 
medieval Europe, an intellect which had nothing but the Chris- 
tian Bible and Atistotle’s logic to fecd upon. ‘This wonderful 
Athenian culture and civilisation had produced a fervour of 
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enthusiasm among the few thinking individuals of medieval 
Lurope who devoted themselves to the development of the new 
arts such as azchitecture, sculpture, painting music etc, The whole 
movement is called Renaissance or the rebirth, when man dis- 
coveted his truc nature, This movement of Renaissance incot- 
porated with the religious Reformation ushered in the new world 
of Europe which was so fruitful of important results, such as 
the origin and growthiof modern science, a new intellectual de- 
velopment which completely transformed the modern world. The 
gtowth of modern science zestlted in a conflict between the 
established ‘tcligion, and the new Thought. 

‘The intellectual development just after the Renaissance took 
two different forms, one associated with Francis Bacon, who 
emphasised the importance of expetimental method adopted 
«by science, and the other associated with Descattes who em- 
phasised the mathematical method as the necessary intellectual 
discipline fox the reconstruction of philosophy. 


Bacon and Scientific Method | 


Francis Bacon who felt the inadequacy of the old Aristotelian 
method of intellectual discipline proposed a new method suitabe for 
modern stientific research, in his book called “Novum Organon” — 
‘The New Instrument, ‘This new method suitable for scientific re- 
search, Bacon describes in detail. According to him it should neither 
be purely imaginary as the spidet’s wel spun out of its own body 


not it should be merely mechanical collection of facts by obser- - 


vations like the ant. Scientific method must adopt the way of 
the honey-bce which collects materials from vatious soutces and 
transforms them into useful honey. Such an intellectual trans- 
formation of facts observed will ultimately unlock the secrets of 
Nature for the benefit of man. Such a discovery of Natute’s 
sectets for the puxpose of utilizing them for social -tcconstruction 
‘ought to be the ideal of science according to Bacon. In order 
to successfully apply such a scientific method, Bacon prescribes 
cettain conditions as a necessaty intellectual ptepatation. Gene- 
tally the mind of a scientist may be crammed with certain tradi- 
tional beliefs and ~superstitions, “Such preconceived notions 
2: ~ 4 
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which Bacon calls Idol’ should be entirely got rid of and the 
student of science should approach Nature with an unbiassed open 
mind which alone will give a correct insight into the Laws of 
Nature. "1118 experimental method prescribed by Bacon if adope- 
ed by a student of science will give inductive generalisations 
relating to the constitution of Nature and her Laws, generalisa- 
tions which would be of a cettain amount of high probability. 
‘Thpugh the inductive gencralisations adrived at by scientilic 
‘research do not have the absolute certainty, characteristic 
of mathematical propositions, they were considered by Bacon 
to be of great practical value for the benefit of mankind. "14 
attitude has been perfectly justificd hy the development of modern 
science with the practical application of scientific genckalisations 
which have transfomed.the life of man in the modern world, Such 
a reconstruction of human society based upon scientific achieve 
ments was foreseen by Bacon in his essay op the New Atlantis. 
‘This new experimental approach to Nature has conquered for 
science realm after realm departments, of Nature as Astronomy, 
Physics, Chemistry, Geology etc, ‘This successful conquest 
of the realms of Nature by science tesulted in complete climina- 
tion of mind of man as a factor for interpretation of natural events, 
This climination of consciousness completely from the field of 
reseatch ultimately resulted in scientific reconstruction of Nature 
as a huge mechanical system in which the Law of Causation 
was the only principle of operation, {0 this mechanical 
system all events are guided by necessary causal conditions. 
There is no scope of intellectual interference cithes to modify 
of to suppress the occurrence of natusal events according to the 
desitcs of man. ‘Vhe old thought which ecitertained the [0881 
bility of interference with the natural events by supernatucal 
agencies was completely discredited as a pure mythology having 
no place in the realm of Nature, whose constitution is revealed 
to the student of Science, ‘his inductive method adopted by 
modern scicnee finally resulted in the generalisation of conser 
vation of mass and energy as the basis of nature and in sclepation 
of consciousness to an extremely subordinate place as a sort of 
a by-product in the operation of natural events. Such a genceal- 
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isation suggested by the physical science was also adopted by 
Chatles Darwin to explain the phenomena sclatingsf ‘the animal 
kingdom. Healso fell in with the general trend of physical science 
and formulated his famous Law of Evolution, based upon natural 
selection and sytvival of the fittest. This principle of explana- 
tion of the otigin of species also relegated consciousness as an प्रा- 
necessaty factor not tequited for the explanation of life pheno- 
mena which he considered to be quite intelligible on the saine 
principle of mechanical Law of Causation. This intellectual 
attitude which attempted to explain both the organic and the 
inorganic realms of Nature putely on the principle of mechanical 
Law of Causation was designated Naturalism as contrasted with 
prescientific thought which introduced supetnaturalism. Such 
was the state of modern thought at the end of 19th century. 
But this triumph of Naturalism was openly challenged in the 
beginning of the 20th century especially by Biologists and Psycho- 
logists who exposed the inadequacy of the naturalistic method 
of interpretation in dealing with biological and psychological phe- 
nomena. ‘This open challenge to Naturalism which started in 
the beginning of the present century had led to the recognition 
of consciqusness as an important factor in the evolution process 
of both biological and psychological and testored consciousness 
to its own status of dignity and importance. Such a challenge 
ind the consequent tecognition of the importance of consciousness 
which is relevant to our general enquiries as to the nature’ of the 
self will be dealt with later on. 


Cartesianism Mathematical Methods. 


In the meanwhile let us tutn to Descartes. He wasa mathe- 
matician and philosopher and he formulated another method neces- 
sary for the teconstruction of philosophy. Being a mathema- 
tician he wanted to reconstruct metaphysics on certain foundation. 
Just as Euclid started with certain undeniable and axiomatic 
ptopositions enethe basis of which he taised the whole structute 
of mathematics, Descartes opened to examine human experience 
and discovered some absolutely cettain and undeniable propo- 
sitions as the foundation for metaphysical reconstruction, Like 
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Bacon he also prescribes certain preliminary conditions as neces- 
sary preparation for such a course, 11८ examines the contents 
of human experience in order to find out whether there is any- 
thing of the nature of mathematical certainty, which cannot he 
challenged by anybody. All the traditions and pringiples accepted 
on the authority of a great person or of the Church, principles and 
helicfs on which the religious and moraleaspects of human life 
4४6 based, he found to he open to challenge and denial. ‘Ihe very 
fact that every religious dogma or moral principle has a tival 
ot opponent in another system reveals the inadequacy of such 
teligious beliefs. Since they lack the absolute certainty of ma- 
thematical propositions they could not be taken as the basis for 
philosophical reconstructions. Jiven the sense presented world 
Descartes finds to be inadequate as the world of sense presented 
experience is liable to illusions and hallucinations and hence the 
object of the sense presented world cannot be'taken to be of abso- 
lute certainty, ‘“Uhus step by step he clears the whole of human 
experience as inadequate foundation for philosophy according: 
to his mathematical principle, Ts there no intellectual salvation? 
Does such a sceptical analysis of our experience leave nothing 
to the student? Descastes says there ts one thing which is ab- 
solutely certain, रला if we doubt every item of experience 
the act of doubt cannot be denied, ‘That there is thought even 
when in the process of challenging experience must be accepted 
as an undeniable fact. If we accept thinking as an undenialle 
fact we have necessarily to accept some entity which is respon- 
sible for such a thinking—thus he arrived at the famous conelu- 
slon Cogito Ergo Sum—I think, therefore, I am. Such a scep- 
tical analysis through which Descartes approached the problem 
of metaphysics led him to the thinking self as of absolute cer- 
tainty whose reality cannot be doubted at all. ‘This principle 
of Cogito Ergo Sum forms the foundation of what is known 
as Cattesianism, a philosophical seconstruction just after the 
Renaissance in Murope. an 

Because thought exists therefore the soul exists, is a pro- 
position which emphasises the relation begween a substance and 
its essential attribute “Che principle of cogito is an inference 
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from the teality of an essential attribute to the substance in which 
the attribute inheres. The metaphysical bedrock on which Des- 
catles wanted to 14156 a superstructute was thus attived at through 
a sceptical analysis of human expericnce, Having atrived at 
this inevitable conclusion Descartes tries to bting back all those 
ideas which he dismissed as improbable and unreal, When he 
examines the contents of thought he is able to perceive cextain 
ideas entirely distinct fn nature from the ideas acquired through 
sengc-perception, The latter ate only contingents whereas the 
formes are found to be necessary and certain, All ideas telat- 
ing to mathematics ate such necessary ideas. ‘These cannot 
be contradicted; hence they ate absolutely certain, Such neces- 
sary ideas which he calls “innate” must be traced to a different, 
otigin altogether. Onc of such ideas which he chooses for in- 
westigation is thegidea of a perfect and infinite Being, God. Man 
could not have acquired this idea through sense perception, Nor 
is it possible for him to construct such an idea from elements 
supplicd to him by the senses. Elence he concludes’ that this 
idea of a perfect and infinite Being must be an item of thought 
from the very beginning of man, Man from the vety moment 
of his origin should have statted with this idea and hence Des- 
cattes infers that this idea necessatily leads to the conclusion 
that there is a 10] being who is the original of this idea—God, 
He stamped his own mark on man from the vety beginning. By 
such an argument Descartes emphasises the reality of a perfect 
and infinite Being, God, besides the thinking substance, Soul, 
whose xeality he established through the famous cogito, Given 
the reality of Soul and God, the test of experience which he dis- 
missed as untcal is brought back again. The external world 
which he dismissed on the supposition that it might be due to 
sense deception is now tecognised to be teal, for sense deception 
would be a blot on the charactet of the Creator—the Perfect Being, 
Such a being cannot indulge in deceiving his creatures. Hence 
the external world must be accepted to be teal, The reality of 
the extenal world though admitted to be teal is considered to 
be entirely distinct from the soul, - The external world which 
consists of material cbjects is made up of a different substance 
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altogether—matter, whose essential attribute is extension, (वीपः 
Descatica recognises two distinct substances, the thinking thing 
and theextended thing. ‘These two substances constitute the whole 
of xeality, ‘The physical tealm made of extended things is 
entirely based upon the mechanical principle of causation, Any 
event in this physical world is, necessatily canditioned hy ap- 
peoptiate physical antecedents, Human hody as a part of this 
seqlm of extension is controlled by thé same physical law af 
nature, whereas the soul and its behaviour since they ate 
guided by a different system of laws are sot subjected to the 
operation of physical laws. ‘This duality consisting of thinking 
things and the extended things forms the main characteristic 
of Descartes’ philosophy. ‘Though he recognises that these 
two substances are present in a human being, his body part 
of physical zealm and his soul the thinking substance telated tr 
his body, he does not consider that the rest of the animal kingdom 
is of this type. ‘Ihe animals have no soul. ‘I'he animal body 
being thus unxelated to the thinking substance, is considered 
‘to be purely a mechanical apparatus, unguided by a think- 
ing thing. ‘The animal is a soulless physical automaton, "Chis 
Cartesian belief persisted till the end of the and half of the roth 
century when the Biologists proclaimed the fundameftal unity 
of the animal kingdom and emphasised the kindred nature of 
the man and animal, Once again we have to emphasise that the 
thinking substance ot the soul is the central doctrine of Cartesian 
philosophy and this is zelevant to our study of the self. 

His successor Malebranche took up the problem telating 
to the nature of man. According to Descartes man has a dual 
nature, his body belonging to the realm of extension is associat- 
ed with the soul which belongs to another realm altogether. Tach 
is a closed system controlled by the operation of distinct laws. 
In spite of this distinctness the behaviour of man illustrates the 
strange phenomenon that a pasticular change in the mind pro- 
duces 2 corresponding change in the body and ,vice versa. 
Yow could there he such a relation between two things which 
ate absolutely distinct from cach other in nature and attributes, 
1116 body is subject to the Jaws of the extétnal world, the mind 
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is the subject to the psychological laws and strangely these two 
appear to be related in the human being. This is a problem for 
Malebranche to explain. Mow could there be a correspondence 
between an event in the physical realm and an event in the mental 
realm when they belong to the isolated systems. The solution 
offered by his consists in his throwing the esponsibility on 
the shoulders of God for maintaining such a correspondence 
between events belonging to two different and isolated systems 
-of reality 

Accotding to Malebranche, God so arranges things that 
there is a parallel and hatmonious cortespondence between events 
in the physical zealm and events in the psychical realm, Such 
a solution of a harmony sccured through divine intervention was 
found inadequate. His successor Spinoza, the famous God in- 
stoxicated philosopher took up the trend of thought as left by 
Malebranche and developed to 2 wonderful pantheism. He 
found the dualism of substances, thinking thing and the extend- 
ed thing, which was the legacy of Descattes to be an inadequate 
explanation of experience, necessitating the intetvention of a 
third substance to make the telation between the two intelligible, 
Spinoza thought such a multiplication of substances to be purely 
unnecessaty. Accotding’ to Spinoza there is only one substance, 
God, endowed with a number of attributes of which the exten- 
sion and thought are but two important attributes, All phy- 
sical objects in the external world axe but modifications of this 
ultimate substance through the attribute of extension and all 
the living beings, the souls are again the modifications of the ulti- 
mate substance through the other attribute of thought. The theory 
of hasmony through divine intervention introduced by Male- 
branche for the purpose of explaining human behaviour was 
considered to be quite ixtelevant and unnecessary by Spinoza, 
Man being a modification of the ultimate substance must exhi- 
bit corresponding changes both in extension and thought, the 
ultimate substance being the necessary condition for correspond- 
ing changes. * Thus the thinking substances with which Des- 
cartes statted passed through the two natuted man of Malebtan- 
che and ended with the all-absorbing pantheism of Spinoza, 
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‘The Spinovistic panthcism though extremely fascinating, did not 
last lohg, 1k reduced human personality to an entirely inadequate 
and unimportant position and whenever there is such a deterio- 
tation of human personality there is always the inevitable पलाला, 
‘Lhe Spinozistic pantheism which absorbed all thinking things 
and teduced them to non-entitics was followed by Leibniy’ 
monadism. ‘ 

_ Leibniz wanted to restore the reality ofdndividual personality. 
He did not telish the theory of an all devouring ultimate subs- 
lance, Fence according to Leibniz the whole system of reality 
cousisied of monads or individual units, some of which are think- 
ing monads and others with a dormant thought. ‘Thus though 
thought is the necessary characteristic of all monads ii was 
explicitly present in some monads and in others it existed in a 
latent form. These Jaticr monads whose thought was latent practi-* 
cally appeared to he unthinking substance and thus constituted 
the physical realm. ‘Lhe unity emphasised hy Spinoza between the 
external world and the thinking souls was thus retained hy 
Leibiiz though he threw overboard the utlimate God. substance 
which Spinoza introduced to bring about the unity. According to 
lclbniz the unity is the identical nature of the monads throughout. 
the realm of reality, though some of these constituted the appa- 
tenily unthinking physical objects as contrasted with the think- 
ing monads os souls, ‘Thus at one stroke, the ultimate God 
substance of Spinoza was split up 1016 an infinite number of 
monads, all identical in kind though 'they appeared with differ- 
ent degrees of developments. ‘This theory which reduced the 
world to an infinite number of monads has introduced a problem 
in itself, Leibniz’ monad was considered to be completely self 
sufliccint, Development of thought was purely an internal affair, 
Even in the matter of sense presentation Leibniz docs not believe 
that the monad has an access to the extetnal world. ‘Vhe monad 
is windowless and completely shut up within itself ‘I'here is no 
external world or internal world in the case of monads, ‘I'he 
monads being completely windowless and shut up, how could 
they have a common object of perception? Several individuals 
may perceive the same tree of stone in the extérnal world. Monads 
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being windowless, the common petceplion of single object in 
the external world will temain unintelligible because thete is 
no perception at all, much less 2 common perception, Percep- 
tion is an inner development in the monad and hence the supposed 
common perception of the same thing in the external world could 
only be interpreted as a cortespondence in the petceptive cons- 
ciousness of the various windowless monads unrelated io one an- 
other, Elere Leibnizintroduces his theoty of pre-established ,hax- 
mony which is metely a modified form of Malebtanche’s theory of 
divine intervention, When thé monads wete fitst created they 
were so atranged that each developed in its own way and main- 
tained a correspondence with the other monads which develop- 
ed in theit own way. In otdet to illustrate this pre-established 
harmony, Leibniz compates Monads to sevetal clocks which 
may show the same time though unconnected with one another, 
The different clocks may be wound up and may be set up at a 
patticulas time and they will all show the same time at subse- 
quent periods, not because they ate connecied with one another, 
but because thei mechanism is so constructed that they are bound 
to show an inevitable correspondence. This he calls pre-esta- 
blished hatmony which he introduced for the purpose of explain- 
ing the iystctious correspondence in experience among the vari- 
ous windowless monads. 


Tun Ene.isi Empiricism 


Let us (प to the empirical philosophy of Locke, Berkeley 
and Hume. Here we have a complete change of attitude. In- 
stead of trying to undetstand the nature of the substance, the 


"Tigo, the English empitical philosophers confined themselves 


to the analysis of human undesstanding. ‘Technically thete is 
a shift from the ontological point of view to the epistemologi- 
cal point of view, Heke is an attempt to comprehend the nature 
of the self ky [tying 10 analyse the nature and the process of know- 
ledge and by examining the nature of the contents of knowledge. 
We saw that the Cartesian philosophy was based upon what is 
called in the innate Mea, the idea of the Supreme and the infinite 
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Being. ‘The Cartesians secopnised the importance of such neces 
saty ideas besides sense perception, But the Unglish empiri- 
cal philosophers start with this assumption that there is nothing 
in the imind which was not obtained through the senses, 
Fence all the contents of the human understanding may be traced 
to sense perception. ‘I'he mind jisclf is compared to a sort of 
photographic cameta with the sensitive plate inside the mind on 
which the sense impressions are created byethe stimuli from the 
environment, What the mind perceives is just the impression 
on, this sensitive plate caused by the objects in the external world, 
The mind itself being a passive receptacle of impressions from 
outside and the contents of the mind must be ultimately traced to 
the impression caused hy external objects. Starting with this as- 
sumption Locke trics to make a distinction among the impressions 
so created by external objects. Some of the characteristics of these 
sense impressions or images in the mind such as colour, taste, smell, 
cte,, are dependent upon the nature and function of the sensory 
organs. ‘hese qualities are referred hy the mind to the external 
objects. ‘These are called secondary qualites as contrasted with the 
primary qualities of extension etc. ‘I'he spatial object perceived by 
the senses thus appears to be a complex constituted by the spatial 
properties of extension, solicity—cte., and the sense credted pro- 
pentics of colous, taste, smell etc, According to locke, the latter 
secondary qualities ase purely mental and are present in the mind 
alone though they are referred to external objects, ‘he object 
existing in space has only space qualitics without these secondary 
qualities. ‘Thus the external object is analysed into two groups 
of properties, the primary propertics-residing oa the object in 
the external world and the secondary qualities as colour, taste 
and smell are really present in the mind though referred to the 
external objectby the mental habit. By this analysis Locke empha- 
sises the importance of the stimuli from the external world and 
reduces the mind ot the self to 2 tabula rasa an inactive 
passive xeceptacle for impressions and converts the objects of 
the external world into colourless entities though endowed with 
spatial properties, ‘Vhis bifurcation of experience partly consist 
ing of colourless external objects and pfirtly consisting of 
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mental impsessions inside the consciousness is taken up by his 
successor, Berkeley. 

Berkeley, being’a cletgyman is influenced by his religious 
piedilections,’ He is not satisfied with Locke’s classification of 
ptopertics as primary and secondary. Even the spatial properties 
which Locke considers primary and which ate supposed to 16516 
in the external world are zeally dependent upon the nature and, 
function of the peifeeiving agent. Inttinsically thete is, no 
distinction between the spatial qualities of the object and the pro- 
petties of colour, taste and sméll. ‘The whole group of propet- 
tics thus being taken to be mental images, the only form of 
reality consists of a number of perceiving spirits for there is no 
external seality of objects. The spirit and its ideas constitute 
the experience of the individual self and the whole world and the 
nature is but the perceived body of the supreme spirit, God. Just 
as one individual spirit appears to another individual spirit as an 
embodied entity so the supreme spitit of God appeats to the 
individuals as the world of Nature which is teally the body of 
God. ‘Thus accoiding to Berkeley, the external objects cease 
to exist and the reality consists of an infinite number of indivi- 
duals, spitits presided over by the Supreme Spitit. One spirit 
appeats ‘to another in the form of body wheteas the body itself 
is really the mental image in the mind of the perceiving spitit. 
What we ate sure about is our own self. Out knowledge of the 
external world is based upon an inference from the directly per- 
ceived ideas ot images inside the mind and even that inference 
is unwarranted and erroneous. What we surely know is out‘ own 
spirit and the ideas present.in mind which we wrongly assume to 
be the objects of the external world. This empirical idealism 
of Betkeley is taken up by the Scotish philosopher, Hume, 

Hume, is not influed by tcligious bias. He caxties the em- 


pitical analysis tigorously to its logical conclusion. He accepts 


Berkeley’s analysis of the external world as sound, The contents 
of the mind ate but ideas. Imagining them to be objects in the 
external world is certainly unwatranted and erroneous as is main- 
tained by Berkeley, But Betkeley’s cettain assertions about the 
nature of the spitit but the result of religious prejudices. Bet- 
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keley must have directed his attention towards this nature of 
spitit. Tf he had done so he would have obtained a different result, 
‘Tos whenever { tutn my attention inwards” says Hume “T stum- 
ble upon some idea or other and what they call the Soul 1 
am not able to perceive’, ‘I'hus when experience is thrown 
into the ctucible of philosophical analysis by Hume’not only the 
external world disappears but also the supposed uadoubted 
entity called the spirit or the self which could not withstand the 
logical analysis of experience. According to Hume therefore 
consciousness consists of a setics of successive ideas on images, 
a stream of psychic entitics and nothing more. Belief in 
the spirit ox the soul is as unwatranted as belief in the ex- 
ternal objects, Belief in these instances is but a psychological 
habit which could not stand the test of rational analysis. ‘She 
popular assumptions of the external world and the existence of 
a self are thus dismissed to 16 unwatranted social prejudices by 
णत, social "prejudices which cannot be accepted as philoso~ 
phical truths, ‘thus Locke’s empiricism ends logically in the 
Hume’s Nihilism according, to which thete is no tealily except 
the stream of conscious ideas, As a tesult of this nihilistic con- 
clusion Hume is bound to discard even the Law of Causation 
which is the bedsock of modern science. ‘I'he belicf thdt events 
in natuze are inevitably determined by theit antecedent causal 
conditions is also laken to be purely a habit of the mind having 
no rational foundations. ‘Ihe fact that A precedes 1 on so 
many occasions creates in the mind the habit to expect B 
whenever A occus and on account of this habit A is called the 
cause of B. Beyond this mental habit of expecting B whenever 
A occurs thete is no rational connection between A and B. 
‘These is no reason why B may not occur after Kor VY. ‘here is 
no fundamental treason to prove that B will occur only after 
A and not after any other event, X on ४, ‘Vherefore the Law 
of Causation which is made so much of by modern science is also 
converted by Mume’s analysis to be a popular prejudice based 
upon the mental habit having no ratlonal foundation, ‘this 
nihilistic conclusion of Hume is exactly parallel to the Buddhistic 
conception of experience in Indian thought. Buddhism also 
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is a sort of Nihilism for which neither the external world nor the 
Self or Atma has any seality. What teally exists is a stream of 
momentary and mental impeessions and sothing mote, ‘Thus 
the Inglish empiricism practically ends in the denial of both 
the self and the external world. 


॥ Trm,GrerMan IDEALISM 


Hume’s sceptical analysis tesulted in reducing not -only 
the Law of Causation to an empty mental habit but also in teject- 
ing all propositions such as mathematical ones which are consi- 
dered absolutely cettain and unchallengeable, Propositions in 
mathematics according to Hume depend upon the same mental 
habit which is the foundation of the Law of Causation. We 
have been accustomed to observe for example the angles of a 
triangle are together equal to two tight angles. Merely because 
the fact that this + proposition has been observed to, be true in the 
past in all cases that we examined, it does not follow that it would be 
truc in othet cases. ‘Thus even mathematical propositions accord- 
ing to Hume ate only highly probable statements but not seces- 
satily binding on the human intellect to be absolutely true, This 
sceptical result obtained by Hume was the statting point of idealism. 
Immanuel Kant, the great German philosopher admits that he 
was toused from his dogmatic slumber by Hume, According 
to Kant, Hume’s tesult though logically inevitable from the 
empitical assumptions shows the frustration of reason. Neither: 
the dogmatic philosophy of Descartes nor the sceptical philoso- 
phy of Hume would be a satisfactory solution of the metaphysical 
problem. Kant therefore’ attempted to teconsttuct metaphysics 
in such a way as to avoid both these extremes, As he himself 
confesses “The statry heavens above and the moral law within 
always fill me with awe and reverence”, His task as a philosopher 
therefore is to explain natute and constitution of the cosmos and 
understand and explain the significance of the moral Law. 
The formes she takes up in his first book of Pure Reason 
and the lattcr he takes up in his second book of Practical 
Reason. His attempt to salvage metaphysics from Humean 
scepticisin constrains him to examine first the foundations of 
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mathematics, Are the mathematical propositions really necessary 
and true of are metely contingent and probable statements? 11८ 
is not prepared to accept the latter alternative. ITence he con- 
centrates his attention to finda suitable explanation for the necessary 
truth of mathematical proposition. According: to Nant the typical 
mathematical proposition is associated with geamelty, Mence Lor 
him space is the foundation of mathematics. , ‘Che problem there- 
fore ‘resolves itself into the study of the ndtuce of space and its 
ptopettics. Locke’s attempt to give space an independent 
existence in the external world proved to he futile in the hands 
of his successors Berkeley and lume. If space therefore ts 
assumed to he an external entity then we have to get ourselves 
entangled in the inevitable scepticism of ०१९. Henee Kant 
is compelled to adopt a new method. ‘The external world no 
doubt is the region of sense stimuli, But the object perceived by 
‘the sense is thg result of a combination between the stimuli: suppli- 
ed from the external source and the shape given to it by the mind 
itself ‘he contribution which the mind makes in the process 
of peyception is the form of space. Space and time according 
to Nant are the forms contributed by the mind while it is engaged 
in the process of perceiving external objects. ‘Lhe external world 
as scen by us is thus the sesult of two different factors, one the 
scnse stimuli from an external source, the other the space which 
the mind impresses upon these sense stimuli, ‘I'hus no object 
can become an object of perception for us unless it is compelled 
(0 take the form of space, Since it is the combined product of 
sonse stimuli and space-form it necessarily follows that all objects 
perceived by us mugt necessarily have the form of space impressed 
on the matetials by the mind itself Spatial quality therefore 
becomes a necessary property with all perceived objects in our 
sense-presented experience, ‘This world’ of experience therefore 
must necessarily conform to spatial form and hence the objects 
of experience must necessarily be in conformity with spatial pro- 
penties, JE spatial form is indispensable and necessary concomi- 
tant of physical objects, the space propertics ave similarly inevitable 
and necessary in a scnse presented expericnce. Jt automatically 
follows accotding to Kant that spatial propertics which ave neces 
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sary and inevitable form the foundation of mathematics, Hence 
mathematical propositions since they ate based upon the proper- 
ties of space must also shate the nature of space and thus must 
be necessary and inevitable. ‘I'hus having secured a safe foun- 
dation for mathematical propositions, Kant next goes to further 
exainine the implications of human understanding. Just as in 
the process of perceptual activity mind contributes the forms of 
space and time so alse in the higher intellectual activity of undet- 
standing mind contributes certain other elements which he calls 
categories, the most important of which is Causation. Since 
the construction of experience is to be in conformity with the 
categorics of human undesstanding they must be accosding 
to the pattern of causation which happens to be the frame work 
of ‘the whole edifice, according to Kant. Hence causation is 
* the inevitable and necessary frame-work of human experience and 
events therein must necessarily happen according to this causal 
sequence on which the whole structure tests. ‘Thus after securing 
a foundation for the principle of causation in the very structure 
of human cxpetience, Kant surveys the whole of experience which 
is the result of mainly the activity of the mind in contributing 
the forms and categories, according to which the sense-materials 
are shaped and attanged. ‘The sense matetial which is thus 
fashioned into the human expetience by the mind comes from 
beyond, What is the soutce from which this sense stimulus 
comes to the mind? Have we any access to this? Kant frankly 
admits that this ‘Beyond’ from which sense stimuli proceed is 
inaccessible to the mind and therefore not known. Fos accord~ 
ing to him anything that is to be known by the mind must become 
a part of human experience and hence must be already subject 
to operational activity of mind and must bear its impression. 
Hence what is not so subjected to the intellectual operation must 
necessatily be outside out expetience and hence must necessarily 
be unknown, ‘This thing which is outside our experience and 
which is ugkgown and which is the source of sense stimuli, 
Kant calls the “Thing in itself.” Similarly the mind we ate 
aware of is the one engaged in its operational activity in the ex- 
perience. What the“mind is when it is not so engaged in the 
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fabrication of human experience is unknown, since it is also out 
side the human experience. ‘Iherefore the Eyo in itself also is 
beyond out knowledge as the Thing in itself’ ‘Lhe Myo in itself 
and the 'Uhing in itself since both lic outside our experience must 
necessarily be unknown to us and hence we cannot state anything 
about them. Nevertheless we are,certain of theit existence though 
we are not awate of their nature. ‘his unknown region of the 
‘Thing in itself and the Tigo in itself is the nagion of real existence 
according to Kant which is the “Noumenal” region as contrasted 
with the phenomenal nature of our experience, ‘J'hus our ex- 
perience is confined to the phenomenal region whereas the ulti- 
mate teality is the region of Naumena of the thing ia itself and 
the ego in itself, 1416 result obtained by Kant is sather unsatis- 
factory. The ultimate segion of tealily zemains unknown for 
ever and what we know is the phenomenal one which is merely: 
an unimportant appearance sesulting from the operation of the 
mind upon the stimuli supplied by thing in itself, ‘U’hus we are 
destined to be shut up within the phenomenal experience never 
hoping to come out beyond this magic circle. Kant’s attempt 
to salvage metaphysics from Tlumean scepticism thus results in 
an inevitable agnosticism according to which man can never 
know the nature of reality and must he satisfied with the unim- 
portant illusory appearance of the phenomenal world. In, spite 
of this unsatisfactory conclusion, Kant proceeds with an undaunted 
spitit to reintroduce some of the important mozal concepts which 
got exploded in the first part of his Critique of Pure Reason. ‘I'he 
conclusion of the Critique of Pure Reason does not permit Rant 
to speak with any amount of certainty as to the nature of Lipo, 
whether it is moxtal or immostal, whether its ultimate destiny is 
to achieve the combination of virtue and happiness. 116 frankly 
says that according to pure reason we can never he certain about 
this, In his Ceitlque of Practical Reason many of these concepts are 
admitted by the back door which were driven out by the front 
१००४, Ee proceeds with the assumption that virtue, must ncces- 
sarily be associated with happiness. Jf virtue is not associated 
with happiness ultimately there can be no moral foundation at 
all. But in ordinary experience, virtue is fot always associated 
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with happiness. ‘That is why in cases of weal men they forsake 
virtue in pursuit of pleasure, because they find that virtue is not 
always xeWwatded with happiness. ‘This conttadiction of moral 
experience, Kant attempis to solve by his metaphysical suggestion, 
the ultimate summum bonum of life necessatily be the combination 
of virtue and happiness. ‘This would happen though not now 
ultimately in some far off future. If this proposition is accepted 
it necessarily follows that the short span of life which man enjoys 
in the phenomenal world persists beyond the phenomenal birth 
and death and hence the immortality of self should be accepted. 
if the moral proposition that virtue and happiness coincide some- 
how is to be accepted, ‘Thus according to Kant in order to justify 
moral life of out existence we are bound to accept the reality and 
immoztality of the self which could not be guaranteed accotding 
»to the pute season of his fitst book, Thus in spite of the Agnos- 
ticlsm in his first book he attempts to restore the centre of gravity 
in the second book, the Practical Reason, where he tties to explain 
the tcality and immortality of the self and provides tational justi- 
fication of his motal pursuit in search of happiness, In spite 
of his service t6 religion and morality his metaphysical system as 
a whole remains unbalanced since it rests upon a meaningless 
dualism of Naumena, the Unknown Reality and the phenomena, 
the unimportant illusoty experience, which is the only source of 
knowledge for us, 

Kant’s philosophy is taken up by his successor Fichte, 
Fichte disects his attention to the criticism of the Thing in itself, 
The Noumenal world which was considered to be the ultimate 
tality by Kant which was also said to be unknown and unknow- 
able Fichte considered to be an unnecessary metaphysical en- 
cumbrance, Why speak about the thing which is unknown 
and unknowable? What is the value of your statement as to 
the existence of such a teality? Since nothing is known as to its 
existence and its nature, Fichte dismisses that as unwoxthy of 
metaphysical consideration and confines himself to what Kant 
called the phenomenal world of appeatance, Therefore Fichte 
tecognised the ego and the phenomenal world which it consttucts. 
He does not wotry Nmself as to the soutce of the sense stimuli, 
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What we ate searching about is the world of the objective teality. 
This world of objective xeality is the result of the activity of the 
ego. Why should the ego or the self indulge in creating such a 
phenomenal world of experience? According to Tichte this is 
necessary because of the full moral growth for the self. ‘The 
self creates the world of expericnee, a sort of moral atena in 
which it struggles in order to gain moral strength and to 
gtow to its full stature of moral personality, ‘Thus with 
Fichte there is nothing more than the self and the phenomenal 
world of experience which it cteates for its own putpose; there 
is no other xcality besides this. ‘Thus Kantian idealism in the 
hands of Fichte turns out to be metely the self and the phenomenal 
world of experience which it creates, a result more os less same 
as the Berkeley’s idealism in English cmpiticism. ‘This dis- 
missal of the foundation of external reality and converting it intor 
merely an appearance created by the self was considered to be 
extremely unsatisfactory and it was ejected by his successor 
Hegel. Hegel is one of the great world thinkers, Ile saw 
how a careless analysis led to an unsatisfactory and incomplete 
system of metaphysics, Ee was not satisfied with Fichte’s moral 
idealism. Not was he satisfied with Kant’s bifurcation of reality 
into a thing in itself and the phenomenal world of appearance. 
The whole attempt of Hegel is to restore the ultimate unity of 
teality and to avoid the inconvenient corollary of mistaken 
bifurcation, 6 does not like to postulate the reality as unknown 
and unknowable far off from the world of expericnce. He can’t 
think of a seality detached from the world of experience, ‘The 
teality must be in the world of expesience and there must he an 
intimate tclation between this reality and what Kant called the 
phenomenal appearance, The thing in itsclf dissociated from the 
world of appeatance and appearance dissociated from the under 
lying reality, both are meaningless abstractions according to Hegel. 
The appearance is just the appearance of the reality and the 
teality cannot exist apart from and independent of its appearance 
which is but its manifestation. ‘The contradiction between the 
teality and appearance is but the result of mental abstraction, 
and as such has no basis ina genuine metaphysics. ‘he function 
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of metaphysics is to understand the significance of our great 
expetlence and any conclusion that sullifies the seality of our ex- 
perience must be self—condemned. Hence Hegel tries to bring 
back the teality which was located in a fat off beyond by Kant 
and 1651016 it to its legitimate place in the world of experience, 
According to ‘Hegel the great world of experience consists of ot- 
ganic entities which ate characterised by continuous growtl: and 
development. Oxganie development is significant and symbolic 
of the nature of reality itself What do we find in the natute of 
organisme What is the process of growth of a particular tree ot 
aplant? A seed that does not sprout out must be considered to be 
defunct and worthless. Ifit is to grow into a plant it must some- 
how change its nature as a seed breaking itself up so that the seed- 
ling may sprout out, ` The ténder plant that comes out of the seed 
must also change its nature and put on foliage, Further growth 
must necessarily depend upon sprouting out of the new leaves 
and shedding of the old ones. ‘Thus the growth of an organism 
consists in a process of dying in order to live a combination 
of two opposite processes united and integrated in the life 
of the organism. This process of otganic growth which con- 
tains within itself the process of breaking up and building up 
, while maintaining its intrinsic identity and unity is the central 
idea of Hegel’s thought. He calls that “dialectic”. According 
to this dialectic we have the thesis, the antithesis and synthesis, 
Thesis tefers to the postulation of affirmation chatactetising this, 
Antithesis is just the opposite negation of this characteristic, and 
synthesis is the combination of the two processes in the same nature 
of otganic identity, The growth of organism is the illustration 
of this dialectical process. If you fix your attention to a particular 
stage in its growth you have to postulate its natute at that moment. 
व what is tre at that moment does not change but perpetuates 
itself then the plant will practically die. If it is to live it must 
give up its mature and change into something else, It must 
shed off its owngleaves and put on new sprouts, It must change. 
Tt must be displaced by antithesis. Withoug antithesis there cannot 
be gtowth, no reality, Yet the change must be consistent with its 
thesis. A matgosa plant all of a sudden will not put on the charac 
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teristics of a mango tree, “That will be a mass self destruction, 
No reality in nature behaves in this erratic fashion, Tiven 
while the old leaves are shed off and the new sprouts are sptinging 
up, the intrinsic identity of the plant is not destroyed, ‘There 
is a mystetious process of synthesis which maintains the ultimate 
identity and unity throughout the process of this change. "Chis 
dialectical process which we found illustrated in the life of 
a tingle organism is taken to be a symbolfe process of the whole 
of Reality, Viewed from this point of dialectic, the whole of 
teality of our experience is characterised hy this process of 
change, a change which is held together by an underlying inevitable 
identical unity, Identity in the midst of difference, unity in the 
midst of multiplicity, xeality in the midst of appearance are the 
significant phrascs used by Hegel in describing the nature of 
reality. ‘To speak of identity in isolation from the diversity ox: 
unity apart from multiplicity or of a reality apart from appearance 
should be said to be an empty abstraction in the place of reality and 
these empty abstractions can never sustain thele stability long, even 
th: se though they are sct+ up in metaphysical throne by careless 
thinkers. ‘They must quit the realm ofabstraction and come back 
to the world of experience where alone they can live and have 
significance, ‘This realisation of reality in its proper place in the 
sealm of experience and the secognition of its importance in the 
midst of appearance and diversity must be considered to be the 
gteatest contribution of Hegel to modetn philosophy, He 
accepts the Kantian doctrine that experience is the result of the 
activity of mind though he rejects Kantian abstraction of xcality. 
When viewed from his own dialectical ptocess this world of 
expericnce is but the appearance and the manifestation of the ulti- 
mate teality. The whole is an organic process of development 
the underlying reality being spiritual. He calls this ultimate 
teality, the Idea, The great world of experience is the dialectical 
manifestation of this ultimate Idea, ‘his ultimate idea is also 
called the Absolute, a term which has became मए popular 
among the philosophers, ‘The absolute is ultimate reality, the 
manifestation of which is experience of this great world, ‘The 
gteat world of experience therefore is considered by Tegel as 
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an otganic growth, Hegelianism became vety popular throughout 
the thinking world and practically all the European thinkets have 
been influenced by Hegel’s metaphysics. Absolutism of Hegel 
became dominant world’ concept. It immensely ‘influenced the 
world in all the fortunes of life. Universities in England and 


‘in the continent af Europe and even in the distant America 


were subject to the influence of Hegelian absolutism, and thinkers 
began to introduce Htgel’s point of view and the dialectical devel- 


" opment as a necessary panacea for the intellectual troubles created 


by the cazlicr thinkers. Besides its influence directed in the face 
of metaphysics which completely brushed aside the other forms 
of thought as English Empiricism, Kantian idealism etc, 

Hegel’s influence was felt in two important directions which led 
to the complete transformation, of the concept of State and concept 
of the society. When Hegel postulated that the ultimate reality 
is absolute and the whole of our experience is the manifestation of 
this absolute,- every department of human activity including 
teligion and morality is given a subsidiary place in this develop- 
ment of the absolute idea, The most important manifestation 
of this absolute accotding to Hegel’ is the State organisation, 
The state is the greatest and the highest manifestation of this 
absolute’idea, and every. other social organisation must subordinate 
to this. Even the Chutch must be subordinate to the State and 
teligion becomes an instance in the manifestation of the State 
organisation. The ultimate result of this State absolutism of Hegel 
teduced human personality to the status of building material for 
taising the edifice of a State. Man is but a brick to be utilised 
for constructing the State edifice and besides this function there 
is no justification for the existence of man, This restilt is unfor- 
tunately the contradiction of the noble idealism of man by Kant 
who declared that man isan end to himself and should not be 
reduced to a means for any end. Hegel’s absolutism completely 
changes this picture and seduces man to be merely the matetial for 
building up the State.’ Man derives his significance and impot- 
tance only because of his services to the State. Apart ftom the 
State organisation he has no significance and'no right of indepen- 
dent existence. ‘Thus from a genuine metaphysical contribution, 
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a perverse political philosophy is developed which petvaded the 
whole European culture and civilisation and resulted in the two 
destructive world wats. 

The other development of this Hegelian absolutism is in the 
economic direction, [Karl Macx, the founder of communism claims 
himself to bea disciple of Hegel, His mastetpicce “ihe Capital” is 
the Bibe of the Communist. He postulates that the socio-political 
development is according to the process ofthe Hegelian dialectic- 
materialistic. Tiacing the growth of economic development up 
to roth Century, he points out the intrinsic contradiction beiween 
capital and labourand emphasises the inttinsic identity and unity of 
both, ‘The capitalist who controls the productive machinery is but 
the creature of Iabout and as such should be made subordinate 
to labour which is the ultimate creator of wealth. ‘The economic 
organisation which allows the concentration of wealth in the- 
hands of a few capitalists who happen to control the productive 
industries antl who engage thousands of labourets to run the 
machinery according to Marx is an iniquitous economic system, 

Hence the restoration of the economic organisation accord- 
ing to Karl Marx must consist in restoring the true controlling 
agency to that power which creates wealth, ie. the labour which 
creates wealth must necessarily be controlling agency’ of the 
capital and must sun the industsial organisation, ‘The crcatos 
of wealth must have the right to control it and to enjoy it. This 
economic revolution is also the result of Hegelian absolutism 
in subjugating the organisation of sociely, ‘Thus the modern 
civilisation of Lurope which started with Hegelian absolulism (~ 
hibits both the beneficial influence as well as the baneful influence 
Of the Hegelian absolutism. 


aa 
SAMAYASARA 
Inrropucrion [ङ्न iy Inpran ‘Litoverrr 
Before we begin the systematic study of the Datsanas let us 


try to acquaint ourselves first with the general tendencies of 
Indian thought prior to the rise of Buddhism. All the avail. 
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able information is to be gathered from thtee sources. (1) ‘The 
later Sambitas, the Brahmanas, and the Upanishads. (2) Jaina 
literature secular and religious. (3) Buddhistic literature secular 
and religious. A broad survey of the first group certainly indi- 
cates the existence of a rival school of thought side by side with 
what may be tonsidered the main current of orthodox think- 
ing. ‘This carly protestant school among the Aryans had its im- 
portant influence in mdulding the thought of the Aryans in general, 
sometimes because of its strong opposition and sometimes be- 
cause of sympathetic reconciliation, Roughly speaking this school 
of Aryan Protestantism may be associated with the Kshatriyas 
of the Ikshavaku line whereas the Aryans of the Kurupanchala 
may be identified with the orthodox school. In this connec- 
tion it is better to remember that the term orthodox simply means 
implicit acceptance of the ritualism of Vedic sacrifice whereas 
ptotestantism merely means opposition to the sacrificial situalism 
eithes in a complete of a partial form, This Ikshavdku house of 
Kshatriyas is associated with Ayodhya, in the country of Kosala, 
Puranas as well as the literature of the Jains and the Buddhists, 
all vie with one another in singing the praises of the kings of 
the Ikshavaku line, It is enough to mention the fact that one of 
the two reat epics of India is about on Ikshavaku 160, The 
Ikshavaku heroes have so much dominated the thought of the 
later Vedic period that about the time of Puranas, some of the 
members of the Ikshavaku line were elevated to the avatarship 
of Vishnu, In describing generally the characteristics of the 
Raghus, Kalidasa says “The Raghus during their youth ate 
engaged in study, during the period of manhood are engaged 
in theit daily household life, in old age tenounce the house- 
hold life and become Munis and finally relinquished the body 
after: performing Yoga”. 

In Samhitas the self or atman only means that self existing in free 
form of spirit. It is the life of all lives and the moving power of all 
things. This idea of the atman is further elaborated in the ‘Brah- 
manas and the Upanishads until it is made to absotb all the other 
idcas and it means the only teal existence. In the beginning the world 
was theatman alone. “There was nothing else neat to it. Itthought 
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“let me create the universe” and the universe was created. Tere 
also atman figures as the Lord and King of all, “As the spokes 
of a wheel in the chariot so all the souls of the world ue fastened 
in one that soul the Gods adore as the light of all lights, पाप 
divine self is not fully grasped by tradition nox by understanding 
nor by all revelation, Jt is him whom the self’ chooses. By 
him alone is the self to be grasped”. Spiritual iomortality consists 
in she perceiving of the Divine self the atinan. as the only existing 
thing. ‘The other conception that runs parallel to this until it 
finally becomes identified with it is the Brahman. In the Rig 
hymns Brahman signifies force or will, It means the sacred 
hymn ot prayer invoking the aid of Gods. This hymn of Prayet 
is endowed with a mystic power an occult force which inevitably 
binds the Gods towards men. ‘This meaning of the word Brahman 
slightly changes and becomes applicable to the magic utterance 
at the sactifice. ‘Thus the term gets a new connotation, and the 
texm itself most probably was derived from a different root Brik 
which means to grow ot spread. Tinally it came to signify the 
priest who uttered the sacgificial mantsa, ‘Vhus the term Brahman 
became identified with the sacrificial priest. Winally this term is 
uscd to designate a person of a particular community whose 
general occupation would be sacrifice. ‘Che term now’ became a 
term of masculine gender and that is the present significance in as 
much as it refers to a member of a particular caste. But from the 
otiginal vedic meaning of prayer ox magic power of prayer there 
is another line of connotation ending with Upanishadic Brahman. 
The term Brahman in the sense of prayer is constantly used in the 
vedic hymns and in the Brahmanas. "दषु magic power denoting 
soine thing of spiritual order behind the visible universe forms the 
foundation of Brahman in the sense of God, though this import 
is not quite prominent in the period of the Rig Veda until it is 
explicitly present in the Brahmanas. Brahman is spoken of as a 
God dwelling in the highest place whose head is the sky, whose 
measure is the Marth and it is this significance avhich become 
ptominent in the Upanishadic period. “Throughout the Upanish- 
adic texts we find this as the suling conception, ‘Towards the 
close of the Upanishadic period’ there is the’ identification of Brah- 
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man with aman, These ietms are indisctiminately used to tefer 
to the ultimate reality of which man and the nature ate but the 
special manifestations. “From him the universe springs, to Him 
it returns.” “Chou att the self of all and maker of all.” In 
Maxinulless’ words “it was an epoch in the History of the Human 
mind when the identity of self with the neuter Brahman was for 
the first time conceived though the name of the terms the ultimate 
reality which is the import of both is vety often referred to as 
Sat—existence. ‘Tatwamasi—that thou art. ‘This famous Upanish- 
adic formula zepresents the development and the. final identifi- 
cation of the terms atman and Brahman. ‘Then it becomes a 
transcendental concept thereafictr, The significance of petsonality 
which was associated with atman gets submerged in the neuter 
concept of Brahman, The Upanishadic Brahman is said to be 
beyond description. It can be desctibed only negatively. It 
is not man or woman not is it neuter. It is without breath, with- 
out inind, higher than tle Highest, the Imperishable. ‘The only 
adequate description we can have of this is Netl Neti-not this, 
no-no. When we go to study the Upanishads in detail मठ shall 
866 more of this. 

‘The Age of the Upanishads—The Upanishadic age has certain 
marked characteristics peculiar to itsclf and not found either in 
the Samhita or Brahmana period. During the Rig Vedic period 
the Atyans were mainly of a homogeneous society. Their Gods 
were magnified human beings actuated by human sympathies and 
shating even human failures, The vedic singer invoked their 
aid both in war and peace to fight the enemy and to promote 
his own prosperity, This age corresponds to the Homeric age in 
the Greek civilisation, All this primitive simplicity disappeats 
when we enter: 0 the Upanishadic petiod. Here we have a 
different order of society. We ate no more with the Aryans whose 
life was mainly pastoral, whose wealth was cattle and who spent 
most of theix time in offering sactifices to India or Agni and drinking 
their favourite soma. ‘To bring the Greek parallel once again we 
are quitting the world of Agamemnon and Odysseus and entering 
the world of Soctates and Euripides. Now we ate concerned with 
a people already divitled into different sects and we are face to face 
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with a race highly contemplative. Sacrifices and rituals do not 
retain their importance though they are still extant. ‘These per- 
sist merely as vestigial institutions preserved by trditian and 
custom. ‘They ceased to be the genuine ideals of seligion, The 
intellectual atmosphere is surcharged with sophistical ideal- 
ism. In shott we are in the centre of the world of Indian 
sophists who are actuated by theoretic curiosity as to the nature of 
man and the universe. With sucha change én the body politic of 
the Axyans, the old order must have elapsed. We already noticed 
the internal social differentiation even during the petlod of the 
Brabmanas. ‘The Vedic bard has somehow lost his enthusiasin for 
life. ‘The joy of living present is somchow surteptitiously replaced 
by the ennui of life, Life in this world is nothing but a link in 
the endless chain of births and deaths, Tink after link may come 
and go but the chain will go on for ever. This mysterious: 
whitligig of life, endless and aimless rotation of births and deaths 
is considered’ by the upanishadic thinkers as an evil to be avoided, 
The theory of transmigxation and the corollary of karma have 
somchow taken possession of the thought of this age. Lurther 
the social organisation has xesulted in the establishment of 
certain xcligious customs as well. Besides the differentiation 
into several castes the upanishadic society recogniged four 
distinct stages of individual development, ‘This evidently 
refers to a process of spiritual probation and development to 
which every one itrespective of bitth was entitled. ‘The period 
of youth is to be spent as a Brahmacharl when the young man is 
to be educated under the personal guidance and supervision of 
a master, Duting this period he has to live away from his home 
in his master’s ashraw. Learning and service are the only two 
occupations for him. Intellectual development of the highest 
ordet associated with personal humility would equip the indivi- 
dual to discharge his dutics in the best possible manner. So 
equipped the Brahmachari after education returns home and enters 
into the second stage of gridastha life. Now he becomes a house- 
holder and looks aficr his personal property, gets mariied and 
lives as a husband and father, Asa member of the society then 
he docs not forget his obligations. He fulfifs his socio-cconomle 
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duties and thus conttibutes to the general welfate of society. 
But he is not to be here for ever. He has to. enter the thitd stage 
of his life. He is to become a parirajaka ox a teligious mendi- 
cant wholly devoted to the spiritual affairs. Having served 
socicty well and to the best of his ability he now depends upon 
society for his maintenance devoting his whole time to philoso- 
phical research, Now he spends most of his time outside the 
gtama of nagara staying in the adjoining vana ot waodlapd. 
On account of this habit of dwelling in the Udyanas ot Vanas 
outside the city, the third stage is very often referred to as the stage 
of Vanaprastha. ‘This is to be followed by complete renunciation 
which is the last stage—Sanyasa which marks the close of the 
spititual development. The Upanishads and their associated 
Aranyakas perhaps refer to the third stage, Vanaprastha. It calls 
to our mind a picture of life closely akin to that of St. Francis 
of Assissi in the medieval Europe. His associates were the beasts 
and the birds of the forest. He had untrammelléd spiritual 
peace, that passeth understanding in the undistuthed solitude of 
forest full of charm. It is something like this that we have to 
imagine as the chatacteristic of the Upanishadic period. We 
are ushered into a world of congregations of preachers and dis- 
ciples, th¢ formes elaborately expounding, the latter teverently 
listening to the theosophic tahasya othcrwisc known as Upanishadic 
sectets. ‘The change from the wosld of sacrificial ritual’ to the 
world of philosophic speculation brought with it new claimants 
to honout and Truth. The sactificial mantras and the sactificial 
procedure were mainly cultivated and practised by the priestly 
class during the eatlier periad, But the Brahma vidya ot atman 
cult’ of the Upanishads has nothing in common with the reci- 
tation of sactificial formu’. ‘This new philosophic speculation 
scems to have had its origin in the king’s courts, It is asso~ 
clated with the Kshatriyas perhaps on account of peace and ptos- 
petity ot perhaps the fruits of life are eaten to surfeit by them. 
The Kshattiyas were the first to experience the emptiness of life 
and to tutn their attention inwards in search of the underlying 
spiritual principle, atman or Brahman, Whatever be the social 
conditions that broujght about this new outlook on life this 
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much is cettain that the Kshatriyas of the Upanishadic age were 
mainly engaged in the speculation about man and the universe 
whereas traditional sacrifices were still important to the priestly 
class, Perhaps this is not quite an accurate description, Liven 
the priests could not escape the influences of this new thought. 
We sce them therefore distuthed by this new discontent. ‘They 
go about from place to place from thinker: to thinker’ with the 
object of getting initiated into the new wésdom, the atma vidya. 
This craving for the Brahma vidya becomes almost universal 
The whole: age is thrown inlo feverish activity intellectually and 
every one desites 10 participate in the new knowledge-—paz 
excellence as against the cazlicr learning associated with ritvalism, 
Like a pillax of light this new paravidya was leading the Aryans 
into the promised land of wonderful philosophical wisdom which 
constitutes the treasure of Azyan learning and to which all the later 
systems of Indian thought point out with pride as the source of 
authority and inspiration, 

The meaning of ‘Upanishad’'—Vhe term as used in the Berah- 
manas normally denotes the secrets of some word ox text, But 
in the Brihadaranyaka it is already used in the plural as the de- 
signation of a class of writings no doubt actual existing, ‘Thus 
the term came to be used to denote the writing containing the 
secret 4001100, ‘The exact primary sense of the term is doubt 
ful, The natural interpretation of the word adopted by Max 
Muller makes the word mean first a session of Pupils, hence 
the secret doctrine communicated to a select numbes of disct- 
ples, Secondly it is the title of a work on sucha secret doctrine. 
Oldenherg traces the word to the original sense of wosship. Ac» 
cording to this interprotation Upanishad primarily means a secret 
form of worship, Deussen combines both these interpretations 
when he explains the meaning of the word. For him the word 
originally meant a sceret word or a 5०८८८ text. Then it came 
to refer to secret import of secret doctrine. ‘Chis order of mean- 
ing is improbable as is suggested hy McDonald, ‘The teem is 
explained by Sankara in his commentary as that which desiroys 
ignorance ot that which leads to the knowledge of Brahman, 
Indian wuiters use the term in the sense" of secret doctrine or 
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Rahasya. Upanishadic texts are generally referred to as Pata- 
vidya, the great secret. ‘The Indian usage distinctly implies some- 
thing secret, Further as Deussen points out it was an ancient 
custom all over the world to preserve cettain important spiti- 
tual truths as a secret and to communicate them only to the ini- 
tiated few. ‘Among the Pythagoreans the philosophical doc- 
trines were confined only 10 the members of that order. Similar 
was the case during the medieval ages, Numerous passages 
from the Upanishads point to the same reference, There is in- 
ternal evidence to show that Upanishadic truths were communi- 
cated to others with great discretion and very often with great 
reluctance. The father would select his eldest son as his fit, dis- 
ciple. If the disciple is a stranget to the master the applicant 
has to serve several years of probation before he can be initiated 
into the mysteries, Even among the learned men evidently all 


were not acquainted with the Upanishadic truths. These facts - 


go to support the traditional meaning of the tem Upanishad 
that it is a secret doctrinc—that it is a Rahasya, sometimes in the 
ptimary sense of sectet doctrine, ‘These differences do not mattet 
much. When the initiated talked to one another they must in- 
dicate their meaning only by signs which would be understood 
only by’the initiated, This fact explains why the term is used 
in the sense of a secret word ot text. 

The Dats of the Upanishads—1o00 to 500 B.C:—The Upani- 
shads do not form the composition of a single author, They 
are many in number. Most probably even a single Upanishad 
is due to the co-operation of several persons, The Upanishads 
taken as a whole collection would covet a petiod of several cen- 
tuties, Some of thé earliest Upanishads take us to the period 
of Vedic thought and situals and some of the latest exhibit dis- 
tinct traces of modern thought and would even bring us to the 
period of Mohammedan tule in India. ‘To ask for a chronology 
of the composition stretching actoss so many centuries would 
be neithgr , scientific nor useful, Indian commentators such 
as Sankara recognised certain Upanishads as genuine and wrote 
commentaries on them, Scholars generally confine themselves 
to such Upanishads hs ate recognised by the well known commen- 
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(01018, Even here there is no consensus of opinion. कत 
tion speaks of ten Upanishads; whereas different commentators 
mention different numbers. If we confine ourselves to the most 
important and the recognised ones we can say this much of their 
period of composition, ‘They ate distinctly anterior to the rise 
of Buddhism. So we can safely mention that the Upanishads, the 
important of them at least, must be placed दलः than the 5th 
Century B.C. Canwe say anything as to the beginning of these Upa- 
nishdas? The period generally accepted hy Oxientalists is about 
tooo B.C, Hence the duration from 1000 to 500 B.C: would pro- 
bably represent the period when the Upanishads were composed. 

The Origin of the Upanishads.—An interesting controversy 
is associated with the origin of the Upanishads. We need not 
emphasise the fact that the Brahma Vidya of the Upanishads is 
quite opposed to Vedic situalism based upon sacrifice, ‘Che 
question therefore arises, “low could this ,theosophic specu- 
lation be logically connected with the Vedic form of ceremonial» 
ism?”* Many important passages in the carliet Upanishads 
supply us with a cluc, ‘Thus in the Chandogya we find five 
learned Brahmins requesting one QOudgalya to instruct them 
concerning the atman; he confessing inability takes them to As« 
vapati Kaikeya to whom all the six appeal for initiation’ into the 
Atmavidya, Again in Brihadaranyaka the famous scholar Gargya 
offers to expound the knowledge of Brahman to the king Ajata- 
sattu of Kasi, But his explanation is rejected by the king as 
erroneous whereupon the vedic scholar presents himself as a 
disciple to the king to be instructed in the knowledge of Atman, 
The king does accotdingly prefacing his exposition with the 4६. 
marks that it is a reversal of the tule for a Brahmin to enter him- 
self as a pupil under a Kshatrlya in order to have Brahma know- 
ledge expounded to him, Again in the Chandogya, a king fig- 
utes as the teacher to a priest whom he addresses as fullows:-— 
“Oh Gautama! ‘This doctrine has never upto the present time been 
in cizculation among the Brahmins. ‘Lherefore in all the world 
the Government has somained with the warrior caste? Irom 
these passages scholars like Deussen and Gathe conclude with 
a very high degree of probability that the ddctrine of the Atman 
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standing as it did in such shatp contrast to all the principles of 
Vedic situal was taken up and cultivated primarily not in the Brah- 
min but in the Kshattiya circle and was adopted by the former 
in later times. As against this view it is contended that Brahma 
Vidya had its origin in the earlier Vedic literature itself and that 
the Brahmins themselves had as much’ to do with it as the Ksha- 
trlyas. In order to understand the full significance of this con- 
troversy we have to kemember certain important and zelevant 
facts, 

Even eatlicr than the Upanishadic petiod, in the period of 
Brahmanas we have traces of rivalty between Brahmins and Ksha- 
ttlyes. We need not go back to the legendary period of Viswa- 
mitra vs, Vasishta, when the former asserted his equality of 
status with the latter. What is contained in the Brahmana lite- 
tatute is much more historical than such legendary anecdotes, 
We have a reference to an Aryan tribe in the countries of Kasi, 
Kosala, Videha and Magadha. The term Kasi is ustd in’ plural 
to denote the people thereof. The Kasis and the Videhas were 
closely related because of their proximity, Sometimes the Vi- 
dehas were clubbed with the Kosalas. ‘These were always con- 
sidered by the Kurupanchalas as a hostile group. It is a, fair 
conclusiort that between these two groups of people there did 
exist some political conflict, probably based upoA some difference 
of culture, ‘The Satapatha Brahmanas in which occurs the story 
of the advance of Aryan civilisation over Kosala and Videha, 
preserves a clear tradition of its time and furnishes 9 piece 
of evidence that in the Kutu Panchala country, lay a great 
centte of Brahaman cult. From these it appears to have been 
brought to the countries of Kasi and Kosala probably by the 
settlers of a later date. It is ptobable that the Eastern Coun- 
tties were less Aryan than the West as they were less completely 
brought undct Brahmin suptemacy as the rival systems of Jainism 
and Buddhism indicate. Among the Kosalas, Videhas and Maga- 
dhas the Kshatriyas were tanked above the Brahmins. ‘The so- 
cial supremacy’ of the Kshatriyas in these countries is further 
cotrobated by the fact that the later Vedic texts display towards 
the people of Magadha’a marked antipathy which may be reasonably 
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explained by that people’s lack of orthodoxy which may pes- 
haps be traced as far back as Vajasancya Samhita. Ln this Samhita 
(the eatlicr of the Rig Samhitas) we have a contemptuous reference 
to the current language used by the Magadhas which perhaps 
indicate the use of ‘prakrit? in those parts. Liven in the Brah- 
mana petiod thete is referénce to a prevalent unltelief which is 
deplored, “Then the unbelicf took hald of men, those who sacti- 
ficed became more sinful and those who sacrificed naught be- 
came more righteous.” “No sacrifice then came to the Gods 
from the world,” ‘The Gods thereupon said to Brihaspath An- 
gitasa—Verily unbelief has come upon men, Ordain thou 
the sactifice to be done.” ‘This Brihaspati Angirasa seems 
to haye accepted and thus revived the sacrificial culture. ‘fhe 
Kehatriyas xeferred to in the Upanishads as the custodians 
of Upanishadic Rahasya are all of the Kosala Videha country. 
Ajatasatru is the king of Kasi,—Janaka the king of Vidcha, ‘Lhe 
other impostant names mentioned therein also appear to he Ksha- 
ttlya names. Jn Satapatha Brahmans there is a reference to the 
fact that king Janaka became a convert to Lrahminism—a fret 
which indicates the traditional Braliminical lore reasseeting itsele. 
Lhe founder of Buddhism was himself a Kshattiya of the 
Magadha country, Ie was a contemporary of Mahavira, 111 
latter is claimed by the Jains as the last of religious teachers, Ori- 
entalists generally accept this claim and suggest that his predeecs- 
80८ onc Parsvanatha was the teal founder of Jainism. Leaving 
open the question of the origin of Jainism we may note the in- 
teresting fact about Mahavira’s predecessor, According to Jaina 
tradition Parswanatha belongs to the suling family of Kasi, His 
father was the tuler and his name was Viswasena. ‘he relevant 
fact for us here is that one of the Kshatriya founders of Jainism 
belonged to Kasi, If we remember that the central doctrine of 
Jainism “Ahimsa” originated as a protest against Vedic sacri- 
fice, then we may not be far wrong if we maintain that the “<sha- 
ttlya heretics” referred to in the Brahmana literature were pro- 
bably the eatlicr foundets of Jainism. ‘The Brahmana literature 
as we alteady saw had a sinister reference to the people of Kasi 
and Videha. The country of Videha also ‘had a zeligious impos- 
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tance for the Jainas. Jaina tradition speaks of Vidcha as a Nitya- 
punya Bhoomi, a place where Dhasma is always flourishing. ‘The 
Jaina teachers who succeeded Mahavira, whenever they had any 
doubt on scriptural matters, went to Vidchakshetra to clear these 
doubts. ‘The very place which is pointed as the abode of heterodoxy 
is held in high esteem according.to Jaina and Buddha traditions, 
The unbelief referred to in Satapata Brahmana, the unbelief which 
manifesis in oppositicn to the Brahmanas, must therefore refer 
to some sort of Kshatriya movement that must have been pre- 
valent in the countries of Videha and Magadha even prior to the 
4156 of Buddhism. All these facts constitute strong citcumstantial 
evidence supporting the theory that Atma Vidya—the central 
docttine of Upanishadic culture first arose from the Kshatriya 
asa sotl of protest against the Vedic sacrificial ritualism, jealously 
defended by the Brahmins. Upanishadic thought is mainly in- 
fluenced by the Ahimsa cult associated with Lotd Rishabha, a 
cult prevalent in India even ptior to the Atyan invasion. Since 
the Upanishadic thinkets have accepted this Ahimsa doctrine as 
superior to Vedic situalism thete was a spirit of compromise at 
that period. Except for rival claims for social domination there 
was most probably no great difference between the Brahmins 
and the Kshattiyas of those ages. Both were Aryans and both 
defended theit culture and civilisation from non-Atyan intoads. 
‘Vhis is substantiated by the fact that many learned Brahmins 
welcomed the new movement of Atma vidya and were willing 
disciples under Kshattiya teachers to learn the new truth, If 
they had any antipathy to the new form of faith they would have 
exhibited it. They would not have manifested so much eagerness 
to assimilate it. In fact about the lime of Brihadaranyaka we 
find the tables are completely turned. Yagnavalkya a great teaclier 
in Brihadatanyaka figutes as the toweting personality. He, 
a Brahmin becomes the instructor now and Janaka the king places 
himself asshis disciple. ‘This represents a later stage in the develop- 
ment of Upagishadic thought. Yagnavalkya being a master- 
intellect successfully incoxporated the new; doctrine into the 
old. Kshattiya protestantism in the reform of Atma vidya was 
completely assimilated that it ceased to exist as an independent 
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movement, a phenomenon which is often repeated in the later 
history of Indian thought; for example Sankara completely 
assimilated Buddhism which led to its extinction, ‘Phis con- 
jectuxe is further supported by the nature and development 
of the Upanishadic thought itself On account of — reconvers 
tion of Janaka to the old orthodox situalism which ‘ evidently 
implics an effected compromise between two rival schools, ra- 
dical reformers of the extreme left, had 16 secede entirely from 
the orthodox centre. ‘They persisted in theirs protestantism 
and enyphasised their opposition to saczificial ritualism as ५ 4८ 
sult of which we have the birth of Buddhism. Reading facets 
in this light would agtce well with the theory suggested by some 
oticntal scholars on the evidence of the Upanishadic passages 
themselves that the Upanishadic doctrine of Atma Vidya first 
started in the Upanishads'as a protest against the sacrificial rites 
of the Vedas and there afterwards assimilated and recognised by 
the priestly’ class as well. 

‘Lhe Uandamental Doctrine of Upanishadsm—We have already 
noticed the Vedic concept of Atman,or Brabman. We have 
to touch upon two other doctrines,—Transmigration or affetem- 
psychosis and Karma. ‘Lhe latter is in ‰ way the corollary of the 
former. ‘The doctrine of metempsychosis is peculiar fo the age 
of the Upanishads. ‘There is no trace of it in the Vedic period. 


` 50 much so scholars ate of opinion that thesAryans must have 


bosrowed this from the non-Aryans. We know the Lpyptians 
believed in the doctrine. It is certainly a difficult question to 
settle whether the Upanishadic thinkers borrowed this doctrine 
from the non-Aryans of the igyptians. Probably the truth is 
that they borrowed from non-Aryans' who were living in the 
land at the time of Aryan invasion. ‘They were evidently 
having a higher form of culture and thus they were champions 
of a more satisfactory doctrine of self. ‘he value of any theory 
depends upon its offering satisfaction to intellectual gcurtosity, 
Any theory of creation, any philosophy that retain the importance 
of human personality and maintains it to be an eternal principle 
will be forced not only to look forward to an infinite future but 
also to trace back to an infinite past, ‘The tuman personality 
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that is associated with the short span of the present, must some- 
how be related to a hoary past as well as a glorious future, making 
the present but a step in this spiritual evolution. It is this pro- 
cess of spiritual development that is the inner meaning of the 
doctrine of, transmigration. It is because of the Tiuth of this 
principle of spiritual progress that the Indian mind petsists in 
tenaciously clinging to that doctrine, If this is zemembeted then 
we can vety well understand that the attitude of Gough and others 
is mote guided by inborn prejudice than by an endeavour to in- 
telleciual appreciation, Upanishadic thought: is' not the babbl- 
ing of a primitive tace but it marks an important stage in the 
philosophic development of Indian culture. Associated with 
this doctrine of metempsychosis is the doctrine of Karma, Sam- 
sua, the cycle of bitths and deaths is supposed to be the tesult of 
Karma—as 4 man soweth so doth he reap, Sainsata for the Upa- 
nishadic thinker menut a meaningless chain of births and deaths 
heralding a gloomy prospect. The summum bonum of life for 
the Upanishadic thinker therefore consisted in liberation from 
this chain. ‘The very tetm Moksha implies “Deliverance” “Li- 
beration.? Pessimistic aversion may be present with an in- 
born optiniism of the future, the inherent evil of Samasgara and 
the implied possibility of moksha, These constitute the cottola- 
tive doctrine to that of Brahman which together form the ‘message 
of Upanishadic thought, All the latter Tnctian systems in spite 
of their mutual differences are permanently based upon these ideas, 
‘This fact stands as an evidence of the unity of their origin, ie. 
all the Indian systems ate born of the Upanishadic speculations. 

The Upanishads and the Western thinkers—The first know- 
ledge of the Upanishads gained by European pcholars is an in- 
teresting historical fact, A Mogul prince, one of Shah Jehan’s 
sons, evidently influenced by Akbax’s dream of universal teli- 
gion attempted to bring about a union between Hinduism and 
Islam, With this purpose he translated the Upanishads into 
Persian for thes benefit of his coteligionists. A copy of this Pet 
slan translation was presented to a French scholar who was in- 
terested in the study, of Zoroasttianism. This French scholar 
wanslated the Upanishads from Persian to Latin, This Latin 
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version fell into the hands of Schopenhauer, who hy personal 
temperament and philosophic tradition was eminently fit to appre- 
ciate the philosophy of the Upanishads. Jt was he who first 
popularised ius study among German students. 116 himself used 
them as a Bible, “lt has been the solace of my life and 1 hope 
it will be the same in my death.” - 411८ Upanishads peculiarly ap- 
pealed to the German students, because they ¢hemselves at the time 
of Schopenhauct wete in posscssion of a philosophy quite analogous 
to this. 

Denssen on the Upanishads-—Speaking of the concepts of 
the Upanishads in वलः relation to Philosophy, Deussen 
writes: “The whole of religion and philosophy has its root 
in the thought that the universe is only appearance and not reality. 
This fact that philosophy has from the earliest times sought to 
determine @ first principle of the universe proves that it stacted 
from a more. ot less clear consciousness that the entire Umpiri- 
cal reality is nol the (पए essence of things, that in Kant’s words 
is only appearance and not the thing-in-itself. ‘There have been 
three occasions on which ‘philosophy has advanced ina clearer 
comprehension of its recurring task and of the soludion demanded. 
Tirst in India in the Upanishads, again in Greece in the  philo- 
sophy of Patthenides and Plaio and finally at a more recent time in 
the philosophy of Kant and Schopenhauer”? Deussen adds “All 
great religious teachers therefore, whether in carlier of Jater times, 
nay cyen all those at the present day whose religion resis upon 
faith are alike unconsciously followers of Kant. ‘he new testa- 
ment and the Upanishads, the two noblest products of the rell- 
gious consciousness of mankind are found, when we sound their 
deeper meaning, to be nowhere in irreconcilable contradiction, 
but in a manner the most attractive serve to elucidate and com- 
plete one another.” ‘The purport of these words of Deussen 
is that Kanv’s philosophical agnosticism is the last word 
in philosophy and that a religion not associated with Kantian 
metaphysics is fax from being a genuine religion. « Tk places the 
philosophy of the Upanishads on a pat with that of Kant and 
Plato. 1fhe wants to express his admiration of the philosophy 
of the Upanishads by comparing it to his own national philo- 
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sophy we have nothing to quatrel about, He is at liberty 
to choosfp his own method of critical appreciation, He may 
quite well tegard the philosophy of Kant and Plato as the only 
genuing philosophy. But when he says that the philosophy of 
the Upanishads is the same as that of Plato we have to protest, 
‘This is aa umwartanted philosophical attitude with certain Euto- 
pean scholars who started the study of Indian thought with the 
unwarranted assumption that the Advaita Vedanta was the one 
fruit to produce which the whole of Indian life and culture cons- 
pited. This bias was further strengthened by the tendencies 
of Turopean thought moulded by such Getman thinkers like 
Kant and Hegel. It requites no serious argument to show how 
unfounded the assumption is even if we admit for the sake of 
arguinent such an interpretation of the Upanishedic philosophy. 
We cannot consistently explain the claims put forwatd by other 
systems of Indian philosophy that they ‘ate also sesting on the 
Upanishadic authority. ‘The seal fact is that all the Indian sys- 
tems whether orthodox or heterodox are based upon the funda- 
mental concepts of Upanishadic thought and that all have the 
tight to claim the authority of their source, ‘This simple fact 
of History cannot be denied in the face of so much preponderat- 
ing evidence. ‘To maidtain that the Upanishadic thought is 
the Indian counterpart of Plato or Kant is quite an uttwatranted 
dogma sustained moze by petsonal predeliction than by objective 
evidence. Further Prof. Deussen justified in maintaining 
that Plato-Kantian idealism is the best system of philosophy. 
In spite of the beauty of conception and grandeut of diction Plato’s 
idcalismis but a temporary aberration of Hellenic thought which 
was brought to its equilibrium by his friend and -desciple Atis- 
totle. Similar is the case of Kant’s transcendental agnosticism, 
Tt is but an episode in the careet of modern thought quite uncon- 
nected with the coutse of modern culture. As against Deussen’s 
abiter dictum we take the libetty to state that the idealism of 
Plato or Kant is distinctly of a modern thought and marks but 
the tefuge"of the’ defeated intellect sustained more by pet- 
sonal mysticism than by logical riecessity. Champions of such 
a philosophy of “the type of Deussen always make the 
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mistake of believing that any other forni of philosophy will 
be incompatible with the highest aspirations नद्ध sclipions 
and moval culture. Jn short they think that the only alter 
native to such an effective idealism is an impossible mategialism, 
Tt is because of this assumption that they try to escape into some 
form of idealism. ‘I'he birth of idealism is very often dug to such 
intellectual confusion. In order 10 safeguard the eternal values 
of life from the alleged menace of matcutalism some thinkers 
ptopound the doctsine of idealistic metaphysics which ultimately 
tesults in nullifying the very cternal values, Tt ends 10 repu- 
diating the distinction between truth ahd error, good and evil 
and beauty and ugliness, let us go back to Deussen, Le makes 
the astounding proposition that the true religious philosophy must 
have as ils background something of the Kantian transeenden- 
talism. He says in so many words that the value of a religion 
consists in its allegiance to a philosophy to which the concrete 
world is am illusion or maya and life is but a mockery. 
There may be some kind of scligious satisfaction resting on such 
a metaphysics, But we doubt very much if the Upanishadic reli- 
gion is of much value only because of this attitude, Apain he 
seems to think that modern Christianity has its valuc because 
of its metaphysical idealism which he assumes to be its foundation, 
We ate quite sceptical about this, Neither the founder of Chtis- 
tlanity nox his followets ever believed that the concrete world 
of xeality is but qn illusion of an appearance, We rather think 
that the success and popularity of Christian religion are entirely 
due to its, grasp of concrete life and its emphasis upon the value 
of human petsonality, ‘Take away these, it would cease to have 
any value and with that perhaps it would cease to be a religion, 
We can only look with dismay when Deussen connects modern 
Christianity with Kantian idealism. His congratulations on Upani- 
shadic thought hecause of its similarity to Kantian Idealism we 
ae tather ptone to decline becatise his attitude is coreoborat- 
ed neither by historical development nor by philosophical evidence 
of later thought in Tndia. 

The Chatdogya Upanishad.—The Upanishad lclongs to the 
Sama veda as evidenced by “Chandas.? «lt is one of the 
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oldest Upanishads, and is divided into cight patis of varying 
“lengths, ‘Fac first two are telated to rituals which go to show 
that this Upanishad was once a Brahmana treatise dealing with 
ritualistic procedure. ‘Lhe really Upanishadic ot philosophic 
portion is very interesting mainly in the form of dialogucs te- 
minding one of Platonic dialogues, ‘This Upanishad may be taken 
as a typical of the Upanishads in general. Some of the impor- 
tant characteristic of the Upanishadic thought are found here, 
The fundamental concept of the Upanishad has been mentioned 
as Brahman. ‘This concept is introduced in the very beginning 
of this Upanishad. Even in the titualistic chapter it is not for- 
gotten. “ Some of the syllables of the mantras uttered axe identi- 
fied with Brahman or atman. This attitude of philosophical 
interpretation of even dry titualistic formulae is a distinct mark 
of Upanishadic petiod. ‘The spiritualistic interpretation has ॥6- 
placed the materialistic interpretation of the Rig Vedic Period, 
for cxample “Self transcends all magnitude. He-is myself within 
the Eleart, smaller than the canary seed ot the kernal of a canaty 
seed. He also is myself within the heart, greater than the earth, 
greater than the sky, greater than heaven, greater than all these 
worlds.” Thete is no physical measure which is able to compre- 
hend the tton-physical. The self is completely incommensurable with 
anything physical, The Upanishadic truth relating to the Brahman 
or Atman was considered to be a secret by the teachers and was 
‘communicated to others with great caution. This aspect is 
well brought out by the legend of Satyakama who goes to a 
teaches with the idea of becoming his disciple. “I will lead the 
life of a. student of the Sacged knowledge, I will lead the life of ` 
_ a student of Sacted self” ‘Thus he addressed hithself to Gautama, 
“Of what family act thou my dear” asked Gautama, In reply 
to this Satyakama said “I do not know Sit,” of what family I am, 
I asked my mother. She answered in this manner, “When 
I went about a great deal serving as a maid I got you. So Ido 
not know this of what family you are, However I am Jabala 
by name and “you are Satyakam by name! So I am Satyakama, ` 
son of Jabala, Sir,” The teacher was attracted by the frankness 
of the boy and adaiiticd him as a disciple. “I will seceive you 
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as a disciple for you have not deviated from the (वती, Ils 
discipleship consisted of tending the master’s cows for a number 
of yeats and such patient service was finally rewarded and he 
obtained the knowledge of Brahman. 

In the V chapter an allegorical representation of Wife is 
given. The several senscs quarrel aniong themselves saying “Tam 
better—I am better.” ‘Ihey all went to the great father—Lhe All 

` Creator and asked Him “Sir, who is the heét of us?’ Ie replied, 


He by whose departure the body scems worse than worst, he is | 


the best of you. ‘Then {15८ speech departed from the body, 
Returning after some time he found the’ person still alive though 
mute. Convineed of its own impotence according to the csiterion 
proposed by the All Creator, speech seturned the wiscr. ‘I'he 
eye went off} Having remained a yea away it came round again 
and said “Elow have you been able to live without me?? Like 
the blind people not sceing but breathing with the Breath, speak- 
ing with th¢ tongue etc. ‘I'hus have I been’ able to live. ‘I'he 
eye entered in, Next was the turn of the cat. "6 person 
though deaf nevertheless lived ‘Then the mind tried its 
svorth, Nevertheless the person lived mindless. Iastly it was 
the turn of the vital breath. Now the breath, when on the point 
of departing, torn up the other senses ‘as a horse going to staxt 
thight tear up the pegs to which he is tethered. Then they 
all came to it and said “Sit Remain, thou art the best among 
us. Be thou our Lotd, Do not depart from us? 'Lhis alle- 
goty distinctly implies that the spiritual principle on account of 
whose presence the senses function is the Atman or self It is 
the life principle itsclf that is the foupdation of existence. 1418 
vital breath is certainly more than the material conception of 
the Rig Vedic petiod. It is identical with that which makes all 
sense activitics possible. In the same V chapter again we have 
an important dialogue indicating the nature of the problems 
especially discussed in the Upanishad. A young man by name 
Svetaketu Aruneya goes to an assembly of scholars from Pancha- 
Ia. ‘The boy is subjected to severe ctoss-cxaminatiof, when he 
told the assembly that he had been fully instructed, He was 
asked, ‘Young man, hag your father instrutted you > Yes Sit, 


> 


INTRODUGYTION {शा 


“Do you know where men go to from here?” ‘No Sit’ “Do you 
know the patting of the ways, one Icading to the God and the 
other to the fathers.” ‘No Sit’ “Do you know how the yondet 
world is built up?” ‘No Sir” ‘Then the teacher scolds him. 
“Why do you say you wete instructed.” 

This dialogue is instructive and points out the nature of 
the topics dealt with and studied in those days. The study 
of the traditional typ} was confined to the Vedas and Vedic 
tituals. Besides this traditional course there was the chatac- 
teristic interest of the age centering found the philosophical 
studies as to the nature of the self, It was the laticr which was 
ptized and coveted by the scholars of the age. Of course the 
dialogue ends with the boy xeturning to his father to ascettain 
the answer to the above questions. ‘The father also had to confess 
his ignorance. ‘The lad and his father returned to the king for 
thé information, Then Gautama went to Janaka’s court when 
the king offered him proper respect. In the morning the king went 
up to the assembly atid announced, “Ask of me such a boon as 
men desire,” Gautama replied “Such things as men possess may 
semain with you Sit, Tell me the speech which you addressed 
to the boy.” The king was perplexed and said “Wait a while.” 
Then the king said “As to what you have said to me” ‘Oh Gau- 
tama, this knowledge did never yet come to any Brahman before 
you and in all the world the truth belonged to Kshatriyas only.’ 
Two points may be noticed from this interesting dialogue. (1) 
The new thought, the knowledge of the atman was consideted 
to be sicher than the sichest possession in all the world. (2) 


Tt oxiginated among the Kshattlyas and was ptesetved as a sectet 


doctrine for some time. The very same fact is emphasised in 
another section of the same chapter. Five gteat theologians 
held a great discussion as to what is Self and what is Brahman. 
After a few days, deliberation they go toa great scholar Uddalaka 
who is reputed to be in possession of the knowledge of the self. 
But the great scholar promises to enlighten them on the matter 
and asks them to accompany him. He takes them to a king 
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Asvapathi Kaikeya, ‘This king also offers them rich pycsents 
which they decline hegging him to, impart the much prized know- 
ledge of Brahman. Jn the VJ chapter several illustrations are 
given to explain the nature of Brahman, 

‘The scene is as follows: 

The boy is given a small seed and asked to break it open. 
Then the father asks the boy, “What do you,see there?” “Nothing 
inside it, Six”? replied the boy. ‘Then ‘the father said “the 
central essence you do not see there. OF that central essence this 
great tee exists. But it is in the essence of it. In it all that exists 
has its self, ‘Shis is the (णक, Tris the self and that thou art? 
Similarly the all pervading nature of this principle is taught to 
the boy in the following way. ‘Vhe boy is asked to dis- 
solve a little salt ina cup of water, He is then asked to take 
a sip of it from different parts, [6 finds it everywhere saltish, 
‘Then the boy is instructed “Lhough the thing is not perceived 

vby the senses, still the salt is there. ‘Chat which is the finest 
essence of the world is the soul of reality. ‘That thou art??? "The 
hoy who wants further instruction ts (पा by the father (hat 
life here is one of bondage and escape from it is the form of 
realisation of self But as one might tread bis way home 
even ifhe be stranded in a foreign country so can we in- 
dividuals tread our way back to the Universal Being, 100 
watds the close of the Upanishad the scene is placed in Deva- 
loka. 1116 thirst for knowledge possesses even the Gods, 
Narada goes to Sanatkumara with this appeal. “Sir, teach me 
the doctrine”? Narada is asked to give a list of all the’ 
“sciences he learned. After enumerating the names of different 
sciences, such as the four Vedas, mathematics, astrology and 
so on, he addresses Sanatkumara thus “but Siz, with all this 
I could not know the self. 1 have heard that he knows the 
self, who overcomes sorrow. [am in grief Do help me to 
overcome the ठा "hen Brahma knowledge is imparted 
to Narada by Sanatkumara and he realizes his self Narada is 
then progressively instructed hy Sanatkumara as to the nature 
of self, Vinally the Chapter concludes with the following words 
i 
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“The soul is indeed below, the soul is above, the soul will be in 


“this whole wofld. Verily be who sees this, who thinks this, 


who understands this, who has pleasure in the soul, who has 
delight in the soul, he is autonomous. He has Swarajya. He has 
unlimited freedom in all the worlds. But they who know other- 
wise than this ate without Swaraj. They have  petishable 
worlds. In all the worlds they have no freedom.” 

The True way tos Brahua World—The way to tealise 
the true sclf and to enjoy’ the spiritual bliss iss not by 
following the traditional rituals but by purity’ of conduct. 
“Now what people call sactifice, Yagna is really the chaste life of 
a student of sacted knowledge, For only through the chaste 
life of a student of sacted knowledge does he who is a knower 
find that world. Now what people call that what has been sacri- 
ficed is really the chaste life of a student. Now what people 
call the propricty of a sactifice is also the chaste life of a student. 
Now what people call silent asccticism is really the’ chaste life 
of a student. Now what people call hermit life is really the 
chaste life of a student. 

Next we have the instruction of Indra by the Lord of Ctea- 
tion. India is actuated by the desire for Brahman knowledge. 
He goes to the Lord of Creation to beg of him the same know- 
ledge. ‘The self which is free from evil, ageless, deathless, sorrow- 
less, hungetless, thirstless, whose desire is Real, whose conception 
is the Real, It is such a self that Indra wants to tealize. The 
[त here is quite different from our old friend of the Rig Veda. 
त hete seeks to obtain a knowledge of the Brahman which 
is the ultimate principle both of the individual and: the’ world. 
He is told that even the gods in Brahmaloka reverence their selves 
shaking off evil, shaking off the body as the moon shakes itself 
from the mouth of Rahy, a perfected soul passeth off into the 
uncreated world of Brahman and into it, it may pass. Such is 
the consolation of the perfected soul which has become perfect 
by knowing its own self. Thus we have a complete change of 
intellectual atfiuide, Life in the world accésding to ceremonies 
and customs is looked down as a. source of misery, It is merely 
to sell one’s bitthtight vf freedom, to be ruled over by anything 
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other than out own self 1416 true zelicf from grief is to secure 


the freedom from the danger of the non-self, ‘This is the funda.’ 


mental truth of the new thought, ‘This secms to have actuated 
both men and gods, ‘The reference to the Devas, the mytholo- 
gical personalities which we have in the Upanishadic writings 
is really interesting. We find in Vedic periods for example, 
Indra who wanted casks of wine to infuriate the strength of 
him in the battlefield is now met with a& a docile disciple of 
the samit in his hand begging to be instructed in this new 
knowledge of the self. Here heroes are aot measured by phy- 
sical prowess. Self-contol and purity of thought constitute the 
real worth of life hoth for men and Gods. ‘This aspect will 
become more and moze prominent as we po to study the other 
Upanishads, 

Katha Upanishad~Uhis belongs to Yajurveda. It is mainly 
associated with a particular kind of sacrifice called Nachilvelas, 
But the Upanishad is interesting for us not because of this 
sacrifice hut because of the important problem discussed thercin- 
The geeat problem of the Lereafter, What is the nature of 
the soul? Docs it survive death? Tf it does whither does it 
goP {4650 are the questions which ate discussed 10 this 
Upanishad., ‘These questions have accypicd the seriots attention 
of thinkers all over the wold. In fact these problems form the 
pivot of religions and philosophy. Socrates, Plato, Buddha, and 
Christ have all had their attention to these facts and the very 
same problems are here discussed by the Upanishadic thinkers 
who were evidently the forerunners of the above mentioned 
geeat world teachers. ‘he Upanishad opens with a simple house- 
hold scene, A Beihman wants to obtain certain benefits by oflex 
ing sacrifices. He promised to offer all his valuable possessions 
for sacrifice to seck his end. 11८ was offering his cows and sheep 
and other things of great value. IIe had an intelligent boy who 
was watching the whole thing, His name was Nachiketas, 
The sacrifice mentioned in this Upanishad is named after hin It 
means the sacrifice of Nachiketas. ‘Vhis boy perhaps in a scoff 
ing mood reminded his father that he did not offer his most valu- 
able thing tefercing of course Lo himself ‘Vhe boy impurtunately 
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pasked his father “whom ate you going to offer me to?” When 
this question was repeatedly put, the father got angry because 
of this disturbance during the sacrifice and he answered in a sage, 
“To Yama, thou shalt go;,thou art offered to Death.” Before 
his father could zevoke his command the boy started on his 
journcy to Yama’s land, Having seached that place he could 
not meet the Lord of Death, for he was not at home. The boy 
had to wait thtec nights without being attended to. Yama. 
returned on the fourth day, and he regretted very much for the 
neglect shown to the Brahman boy waiting as a guest at his door, 
As a compensation Yama offered three baons to the boy and 
he was asked to choose any thtee. As his first boon the boy 
cleverly asked that he might rejoin his fathcr and that his father 
should forgive and forget and welcome him to his household. 
This was gianted by Yama, As his second boon the boy chose 
to be instructed in the well-known sacrifice Nachiketas leading 
to heavenly bliss. Yama initiated the boy into the mysteries 
of the desired ritual and honouted the boy by naming the sac- 
tifice after him, ‘The boy had his thisd boon still left. When 
Yaina asked him to choose the third, the boy said “When a man 
is dead where is this doubt about him—some say that he is and 
other that he is-not. Let me know the truth and let this 
be the third boon.” When the boy asked Yama to lay open the 
door of Flereaftcr there was a good deal of hesitation and reluc- 
tance on the patt of the teacher. Whenever the Great religious 
teachers’ of the world are asked about the Hercafter they offer 
only an evasive xeply. Yama too wanted to avoid this question 
and tried to turn away the boy’s curiosity from awful and sub- 
lime. He says “The Godls themselves have been perplexed about 
this, It is no easy thing to discover.” Hence he asked the 
boy to choose an alternative boon. ‘The evasive answer only 
whetted the curiosity of the boy. Yama himself admitted. 
that the ptoblem to be of very important and subtle and that it 
perplexed evgn.the minds of the Gods. Certainly such a thing is 
worth knowing and if knowledge is to be had at all it must be, 
from the Lord of the Great Hereafter. ‘The boy would not loose 
this golden opportunity. Hence he insisted on getting an answet. 
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But Yama tempted his disciple’s youthful imagination, Like the, 
great temptation of another great Personality this youth Nachi- 
ketas had the sovereignty of the world, human and divine, placed 
at his feet. ‘The whole aggregate wealth was at his disposal 
Te was promised heavenly damsels. He had the chance of being 
feasted with their divine music. But none of these things appeal- 
ed to him. He would not budge. Like, Gautama Buddha this 
boy spurned the pleasure of the world a8 worthless. Me must 
have that one priceless hoon the knowledge of the hereafter from 
the only person who had an authority to spepk on the matter 
Man is not to he satisfied with wealth, Wealth we shall obtain 
ourselves, ‘Dell us about that life that Gods themselves do 
not knew. ‘Lhus the boy would not have any other boon 
but would sent the veil which hid Yama, ‘I'bus the strength 
of will exhibited by the boy ultimately succeeded in eliciting 
the sympathy of Yama who was willing to offer the truth, ‘Thus 
there is the sevelation of the Upanishadic teaching as to the oa- 
tute of the soul and its survival after death. शत teaching 
hogins with the good and the pleasurable. Both these cnpape 
a man though the ends are diverse, OF these it is well with him 
that takes the good, IIe that chooses the pleasurable is, tied to 
the wheel of life dwelling in the midst of illusions infatuated 
by the pleasures of the world. ‘Vhese fools are subject to 
repeated births and deaths and go round and round like the blind ' 
led by the blind, He is even under the subjugation of Yana 
But the path of good leads to the self, Wonderful is he that 
(caches and wise is he that attains it, ‘T'his goal is attained only 
by renouncing the other path leadisg to the misery of Samsar 
‘Thus we notice in this teaching of Yama the emphasis on self 
realization as the goal of life. ‘This goal is to be obtained only 
by self renunciation, freedom from the allarement of the environ- 
ment, ‘I'he cult of sacrifice is subordinated to this path of 
spiritual discipline, cre we notice the movements of pre 
religious thought, Contiquing this teaching, Yana glesctibes the 
nature of the Auman. ‘The self is not horn and it dies not. Lt is 
omniscient, Lt is not created and it creates nothing, It has no 
beginning not end, It peeishes not even when death overtakes the 
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body. Ifthe slayer thinks that he slays and the slain thinks that 
he is slain neither of them knoweth the self for the self neither 
slayeth not is slain, It is bodiless and yet in all Lodies unchang- 
ing and yet in all changing things, ‘The sage that knows the 
infinite, the all petvaditig self no longer has any gticf. ‘The nature’ 
of the soul is*therefore distinct from that of the body. Apypre- 
` hension of this truth is the -gate to wisdom. But this great 
self lics in the midst of different senscs which lead him astray 
towards the worthless treasures of the world, This self is not 
to be obtained by mete learning or even by much sacted lore, It 
15 ohtaindble only by the prace of the great self. It is by a process 
of minute spiritual development that spiritual frcedom is to be 
acquired. ‘I'he allegory of the chariot is introduced here, Yama 
continucs his teaching and compates the soul to the chariot and 
the senses to the restive horses, Only by controlling the senses that 
the self gains freedom, We ate tominded here of the same allegory 
in Plato. He compares the soul tq a chariot dragged by horses. In 
the case of the gods the winged hotses are good and controllable 
and they never lead season asttay but in the case of man one of these - 
horses is testive and is dragging the other onc. Hence the cthical 
conflict in man’s nature is due to the conflict between teason 
and the schscs. ‘Ihe same analogy is obtained in Yama’s teach- 
‘ings. ‘Ihe release from the chain of births and deaths is to be . 
had only through spiritual purity. Here again we notice the 
subordination of the sacrificial cult to moral discipline. ‘Then 
Yama comes to the point which started the discussion. “Oh 
Gauiama, I will proclaim again this mystery: ‘The cvetlasting 
sclf and his hereafter, Some.souls pass to other births, Some to 
enter into other bodies according to their worth and knowledge.” 
Hence we have the emphatic sanction of the doctrine of metem- 
psychosis. Souls after death pass into another: birth determined 
by (लल own Katma and Jnana. This is the basic principle oa 
which the future Indian systems arose. ‘The self that is still 
थ pleasures js tied to the wheel of bisths and deaths; some | 
going up and some going down; some endowed with happincssand 
others with misery, but all sharing the universal merty-go-round of 
Samsara, But only thdt self which realizes its true spiritual nature | 
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only that which saves itself from the allurements of the world, 
and imposes on itself the rigorous spiritual discipline can know 
the truth, can escape from the illusion and attain that never 
failing bliss of true freedom, 

Minduka Upanishads—Uhis Upanishad belongs to Adhasvana 
Veda. It is divided into a number of Khandas.  Ltg main purpose 
is to teach the knowledge of Brahman, Hence it may be taken 
as the farthest limit of the antiritualistic culture of the age. ‘This 
Upanishad starts with the distinctlon between the two kinds of 
knowledge. Lower knowledge consists of the study of the Vedas 
and the secular sciences such as grammar, astronomy, astrology 
etc, ‘The higher is the knowledge of the indestructible Brahman. 
Tt is this indestructible Brahman that is the source of all things. 
Its nature 1§ described thus. “I'hat which is invisible, unseizable 
without family or caste that which has no eyes, or cars, no hands, 
nor feet, the Liternal, the omnipresent, Infinitesimal, and imperi- 
shable. ‘Chat it is which the wise regard as the soutce of know- 
ledge. As the spider sends forth and draws in its thread, as, 
plants grown on earth as the haits of the head shoot forth from 
every person thus does everything arise from the imperishable,” 
1111656 two verses clearly illustrate the spiritual पपत of Brah- 
man and he is the root principle of all existence, Knowledge 
of this is claimed to be knowledge Pat-excellence. What is the 
value of the lower knowledge of the traditional teligion of the 
sactificial mantras and the skill in arranging sacrifices, [पा Frail 
in truth ate those boats, (the sacrifices), Tools are they that praise 
this as the highest for they are subjected again and again to old 
age and death, Tools who hold this vedic scholarship or situals 
wise in theit own conceit and puffed up with vain knowledge go 
round and sound staggering to and fto like blind men Jed by the 
blind. 1 at all it is of any use to a person who offers sactifice 
it will lead him to Swasga which is merely a kind of lower hap- 
piness since that state of existence is also included in the samsaric 
cycle. Low is the highce knowledge to be gbrained? “By 
truthfulness, hy penance, sight knowledge and abstinence must 
that Self be gained.” ‘Ihe Self whom spotless anchorites gain ts 
pure, and like a light within the body. further the Upanishad ` 
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emphasises that thar Atman cannot be gained by the Veda nor by 
understanding nor by much learning nor is that Self to be gained 
by one who is destiluie of strength or without earnestness of 
without tight meditation, Tlaving well ascertained the object 
of the knowledge of the Vedants having purified theis nature by 
yoga or senunciation, all anchorites enjoying the highest immor- 
tality become free at the time of the great end in the worlds of 
Brahma, ‘This imperishable Brahman is the soul and the goal 
of all beings. He is the supreme person who is the source of 
human personality as well.as the cosmic universe. He is in short 
the source of the would and the individual, Because of him the 
senses atc active, all doubts aie cut off and one’s katmas cease 
when He is seen, ‘The highest golden sheaf is Brahman without 
stain without paxts, ‘The sun shines not there not the moon and 
the stats. ‘There lightnings shine not, much less this fire when 
He shines then everything shines after him. This whole world 
is illumined with his light, ‘That immortal Brahman is before, is 
behind, is ight and left, is below and above. Brahman indeed 
is this whole world it, is indeed the excellent. Not by sight 
is it graphed not even by speech nor by another scnse organ 
austerity or work. By the light of the knowledge of one’s natute 
becomes ‘purified in that way, by medicating one does not behold 
him who is without parts. The cause of sebisth and Samsata 1, 
said to be desize, those who attain to the Brahma jnana ate free 
from these desires and pass beyond the secd of xebitth, But 
he who is still in the meshes of desizes is botn again here. The 
tewatd of attaining this Brahma joana is to assume the*nature of 
Brahman himself. He who knows that supreme Brahman be- 
comes the very Brahma. He crosses all sorrow. He crosses all 
sin——liberated he becomes immortal. ‘This is the truth. So ends 
this short Upanishad 

Britadaranyka Uparishad—This perhaps represents a lates 
stage of the Upanishadic culture. In this we have an attempted 
reconciliation, between the traditional sitwal cult and the new 
theosophic wisdom of Brahma vidya. We sefetted to the implied 
tivalty on a forme occasion between the Kurupanchalas on the one 
hand and Kosalas and Videhas on the other. ‘The latter countries 
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were associated with heretical antisacrificial civilisation, In an ine | 
teresting chapter in the Satapata Brahmana there sis mentioned 
an attempt by the Kurupanchalas to reconvert the Kosalas and 
the Videhas to Vedic traditions, Such a successful reconversion 
most probably marks the period of the Brihadaranyakas., One of the 
champions of-the old traditional culture studies the new thought 
successfully and finally assimilates it so completely thar the 
theosophic Brahma jnana once originated by the rival school 
dominated by the Kshatriyas ceases to have an independence 
existence. ‘This personality who contributes to the complete 
annihilation of the rival school by the successful assimilation 
of the same by the old culture is Yagnavalkya, Lrom the point 
of view of culture and philosophic insight he is head and shoulders 
above his contemporarics. He is looked upon with awe and 
reverence by other priesis. 11५ is welcomed and honoured hy 
kings. Having studied the new thought and made it his own 
he is able td xeassext the supremacy of the traditional Vedic cult 
thus‘in this Upanishad. We have all the characteristic, conflicts 
symplomatic of a transition period. fhe Upanishad begins 
with the conception of Aswamedha. Tere it has only a sym 
bolic meaning. ‘The whole world is, compared to one grand 
process of cosmic sacrifice, ‘Lhere is an account of the creation 
which starts from asat—non-being—and evolves inte being. 
Here we have merely an echo of the Vedic hymn which 
describes the origin of the world sat from asat. Afler comparing 
the evolution of the world to the grand hotse sactifice, the Upanishad 
goes to describe the nature of human personality, Breath ox 
Prana is said to be superiot to the other bodily functions. ‘This 
leads inditcctly to a glorification of the chanting the Vedic hymns 
which is possible only because of breath. Jn the next section 
there is another account of the creation of the world. Starting 
with the lonely Purusha who is the beginning of all things the 
natrator proceeds to desctibe the appearance of a mate from him- 
self, Fuom these primacval pair the whole of the human sace 
is supposed to have originated, But che primitive mother all af 
sudden develops a tesentment to the unconventional matrimo- 
nial alliance and ues to hide herself from [षः companion. ‘Thus 
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+ she becomes a cow but he became a bull and thus otiginates an- 
other species of animals, ‘hen she changes herself into other 
animals and the piimitive Purusha longing to mect his mate under- 
goes a corresponding transformation, Thus are created the 
different species of animals, In the next passage there is an interest- 
ing and novel version of the hymn of Putushasukta of the Rig 
Vedic hymns. In thesRig Veda there was a description of the 
otigin of the four castes. Hete is a different account. Putusha 
exists originally as Brahman, Being lonely it was not developed. 
Tt created still further a superior form of the Kshatrahood even 
those who are Kshatras tulers among Gods, This higher 
ptinciple of Kshatrahood is zepresented by Indra, Varuna, Soma 
Rudta, Yama, and Isana. ‘Therefore there is nothing higher 
than Kshatta, Therefore at the Rajasuya ceremony the Brih- 
man. sits below the Kshattiya, Upon Kshattahood alone does 
he confer his honovt. Yet this same thing viz. Kshatrahood 
has as its source Brahmanhood. Therefore even if the king attains 
supremacy he rests finally upon Brahmanhood as his source, 
80 whoever injures Him (that isa Brahmin) attacks his own source. 
He fates worse in proportion as he injuses one who is better, 
‘This passage is characteristic of the spisit of compromise Ksha- 
tiyahood and Rajasuya sactifice are clearly acknowledged to be 
supereminent and at the same time the rank is derived because 
they originate from Brahmanhood. Unlike the Purushasukta 
of the Rig this account suggests a caste organisation even among 
the Gods, Birahman’s mahifestation was not yet complete, 
Then he produced his the Vysya element which ` 18 tepresented 
among the gods by the Rudtas, Adityas, the Maruts, and the 
Viswadevas and among men by the Vysya. Brahma was not 
yet developed and he cteated the Sudravatna of which caste the 
divine sepresentative is Pushan identified with the Earth the all 
noutisher and among men the same is represented by the fourth 
caste, ‘The [0८९88 of creation is not yet completc. Then 
Brahma cteated*a still further form in the shape of Dhatma o1 
Law. It is the sousce of all, Thisds the power of the Kshatriya 
caste, ‘Therefore there is nothing higher than Law. Verily 
that which is Law is truth. This law is higher than Gods as well as 
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men. Jt is because of this Tan and in conformity with it the 
world order subsists. ‘he Kshatriya order on earth is but ao 
aspect of the sovereignty of Law over all. In this interesting 
passage we have several instances. We are distinctly in a philo- 
sophical age when an intrinsic principle of Law or Dharinais recog 
nised as highest to which even the traditional gods are subordi- 
nated, ‘This reminds us of the correspending, period of the 
Hellenic civilisation sepresented by the ape of Murepides, Just as 
the conception of Law in Greek thought formed the central doc- 
ttine of the later Stoic Philosophers so the conception of Law 
is to be claborated by the later Buddhistie school in which it would 
occupy the central position in the shape of the doctrine of Karma, 
But we quit the age of an intellectual conflice पात्‌ enter 
into an age of compromise. ‘Lhe old rivalry and (प्रुत beuween 
the two sival communities ate in abeyance, ‘Chere is a spirit of 
mutual give and take, Tom the one point of view, the Rajasuya 
sactifice associated with the Kshatriyas is the highest and from the 
another point of view the Vajupeya sacrifice associated with the 
Brahmins is the highest. Kshatriya is taken to be superior because 
‘of his strength and Brahmin is equally powerful because of his 
religious inspiration, शदिः we have a note of compromise indicat- 
ing that both the aspects are necessary and important from the 
point of view of social economy. 

Tn the JT adhyaya we are introduced into the scene in Aajat- 
asatiu’s court. A leatned priest by name Gargya Balaki goes to 
Aajatasattu, Ring of Benares and offers to expound the doctrine 
of Brahman. ‘The king was very much pleased and promised 
to give him present of a thousand cows for such a speech 
before him, for it was a general fashion among the philosophers 
in those days to run to the Court of Janaka of Videha; then 
Balaki narrates his’ views about Brahman. Ue identified Brah- 
man with sun, moon, lightning, cthet, ait, water, fire and go 
on, He even suggests the identity of Biahman with the image 
in the mittor, All these things ate rejected by+ Anjatasatru as 
inadequate. Is that all? aAsked Anjatasattu. Gatpya epics 
“That is all’. Aajatasatea: OL With that, much is not known, 
Gatgya: Let me know. 
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Aajatasatru: Verily it is contrary to course of things thata 

* Brahmin should come to a Kshatsiya with the object of gaining 
Brahma knowledge! But anyhow Gasgya was willing to be ins- 
trneted by Aajatasattu. Balaki was taken to 9 man who was asleep. 
But when he was touched with the hand he arose. I'tom this 
object lesson Aajatasattu drew the following conclusion. When 
this man was fallen asleep thus then the person who consists of 
intelligence having taken to himself, the intelligence of these 
senses tests in that place which is within the heart. When that 
petson zestrains the senses he is said to be asleep. ‘The breath, 
the voice, the eye, the eax and the mind are all restrained. When 


he draws in his senses the worlds ate all in him. Then he becomes: 


a great Brahman as it were, Verily as a youth, as a ‘great king, 
ox a great Brahman when he has reached his summit of bliss so 
he rests now. As a spider might come out with its thread as 
small spark come out from the fite even so from this Soul come 
foxth all vital energies all worlds, all Gods, all beings. »'The mystic 
meaning theteof is the zeal of the real. Broathing ctcatures 
ae really the Real, but He is theit Real. ‘Thus according to 
Aajatasaten the self in the movement of sleep is not only the cus- 
todian. of the senses of the individual but is also indentical with 
the soul ^ ० the world, “All breathing things are teal but» He is 
theiz Real. Continuing the discourse Aajatasatra speaks of the 
two forms of Brahman Murta and Ammurta—the formed and the 
formless—the mortal and the immortal, the actual and the beyond, 
This doctrine of duality of Brahman is interesting in this ‘way. 
‘Lhe ultimate seality includes both the actual concrete experience 
and the transcendental principle which expresses itsclf in this. 
‘The transcendental is described by negatives. ‘Whe actual and 
the normal portions of reality are recognised to be real and are 
described by the positive designation, ‘This section lends support 
to that particulars school of Vedanta—Visishtadwaita. The 
organic world consisting of breathing things is teal and not 
Maya, Tt represents the Muttha form of Brahman but this does 
not exhaust the complete Brahman because there is the Amrutha, 
the formless aspect of that on account of which he is called the 
teal of the real, : 
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Next we find ourselves in Yagnavalkya’s houschold. "11९ 
scene is laid in hishome, Yagnavalkya proposes to take leave of + 
his wife and retive from the houscholder’s status. VYangnaivalkya 
wants 10 make a final setllement of his property but Muaitreyi 
asked Yagnavalkya whether by possession of wealth one would 
obtain immogtality. ‘This intetrogation perturbed the philo- 
sopher a bit and he had to answer the question in the neyative. 
Maitrcy? would not be satisfied with anything clse than that 
which lead to the highest bliss, “What you know Sir that indeed 
tell me.” ‘Then we have Yagnavalkya’s teachings ५ imparted to 
his wife Maitrcyi. ‘Ihe only thing in the universe which has in- 
trinsic valuc is Auman 01 self. Leis this that is dearest to us. Every 
thing that we desire to have obtains a derivative value fram this 
aman, ‘This is the end in itself ‘Vhis is associated with the 
unconditioned and absolute value, Domestic life, worldly posses- 
sions, social status and even teligious ceremonials and national 
iraditions have their value only so long as they serve us as means 
to the tcalization of the atman. A Brahmin who prides on his 
bitth without knowing this ceases to be a Brahmin and the same 
is the case with the Kshatriya, One may possess riches. One 
may carry oul every commandment of his relipion and all this would 
be of no avail if the knowledge of the self is not the guiding: star 
of life, Conventional notions of value of social status and rank 
ate all things that dwindle into insignificance by the side of this~ + 
One truth the Great Purusha, Communion with this is the only 
safely for and the only guarantee of true life. ven the much 
prized Vedas and the other sciences own their origin and impor- 
tance to this one, Lt is this one inspiring principle the unitary 
Purusha that lends lustre to anything that is shining. Lrom Him 
comes the clements into them also they vanish, Alter death 
there is consciousness, ‘I'hus say |, says Vaynavalkya, ‘lhis 
doctrine that after death there is consciousness bewildered 
Maitreyi. She demanded an explanation. Accordingly Yapna- 
valkya said thus: ‘ 

Consciousness is entirely based upon the subjectohject duality 
“T)waita”, On account of this dualism we have an agent who 
has an object, presented io him who hearse sound whe spetks 
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to another person, who thinks of another thing, but if this subject 

Ihject dualism is transcended and if we are left with one only 
without a second then whereby and whom one would hear and 
whereby and whom one would speak to, whereby and whom 
one would understand. Naturally all objects of thinking and 
consciousness’ would cease to be because consciousness implics 
duality. Unity cannot therefore accommodate consciousness. 
‘Thus we have not onl} the identification of subject object into one 
soul but the identification of the universe with the one soul, 
Thus we obtain an unqualified advaita, an uncompromising ad- 
vaitism diamettically opposed to Aajatasatru’s doctrine of the 
two kinds of Brahman, ‘This conflict only proves that we don’t 
have a systematic doctrine worked out in the Upanishads but we 
have embodied therein the germs of all possible speculations, 
Next we ate in Janaka’s courl, and we'mect there the great 
Yagnavalkya again, Janaka was going to perform a gteat sacti- 
fice. Several learned Brahmins were assembled. ‘Janaka had 
a desire to know which of these Brahmans was the most Icarned, 
He offered a tempting prize of 1000 cows with ten gold coins tied 
to cach horn. “Oh the venerable Brahmins! Let him who is 
the cleverest among you drive these cows.” No one came forward, 
‘Yagnavalltya said to his disciple “Drive these cattle home.” ‘This 
excited the other Brahmans who challenged him to a metaphysical 
discussion. He ptoved himself mote than a match to these rivals, 
Several cmincnt scholars tried their ‘strength with Yagnavalkya, 
But no one of them would stand his cross examination. Finally 
turn dt was the truth of a lady philosopher—Gargi. She pioposes 
three important questions ag to the nature of the Imperishable 
and the Ullimate. ‘The way in which she addzesses Yagnavalkya is 
expressive of het real greatness, She announces that if Yagnavalkya 
answers all het questions then they must all secognise and acknow- 
ledge that they ate vanquished and disgraced. = (11166 questions 
proposed by Gargi were all about the self indestiuctible both 
in the individual and in the Univesse. Yagnavalkya answered 
all of them ( the gecat satisfaction of the questioner. The whole 
physical universe ultimately depends upon space and space itself 
ullimately depends won the atman. This is the meaning of his 
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answers, Yagnavalkya makes out that the soul is transcending 
all notions of humanity and devoid of all sense qualities, 
“Thou shalt not sce the seer nor heat the hearer, ‘har is the self 
that is within all. It is above the heavens beneath the Harth, and 
embracing past, present and future. Whosoever not knowing 
the indestructible offers oblations and performs penahces even for 
one thousand ycars is a miserable slave whereas he who knows 
the sclf as imperishable is real Brahman, ‘his indeed is the true 
form free from evil. ‘This is filled with bliss and is free from sor- 
tows. Yagnavalkya explains the different stages of consciousness 
a doctrine which becomes more prominent in 1116} metaphysics, 
The first stage is waking consciousness. ‘Lhe second is sleep ` 
where we have dicam consciousness, ‘Phird is the dreamless 
stage of decp sleep, and the fourth the stage heyond which we 
teach the inmost self. According: to Yapnavalkya the true stture 
is identical with the fourth or the ‘Luriya state. ‘This may be 
spoken of as ‘the “Tigo in itself”? Self which is distinctly metem- 
pirical and transcendent. 

‘Che next scene is where we seo Yagnavalkya apain in the court 
of Janaka of Videha who asked Yagnavalkya the purpose of bis 
visit whether it is for philosophical disputation or for rich presents. 
Yagnavalkya is shrewd cnough to answer that his aint is both, 
Then begins the discussion. Janaka is asked to expound all that 
he leatned about the doctrine of Brahman, ‘The king narrates 
the different docitines*of Brahman which he learnt from various 
scholars.” He trices to identify Brahman with siht, speech, 
hearlag, mind 6९, All these doctrines are recognised by Yagna- 
valkya to be only pattially true, Ue completes the teaching: by 
supplementing Janaka’s doctrine of the self.. 

According to Yagnavalkya the atman is the condition of the 
operation of the different senses as well as manus, As condi- 
tioned by atman, these sense activities may reveal in thelr own 
way the nature ofjthe underlying Brahman, But to sdentify cons. 
ciousness o#-any one of the senses with Brahman would he un- 
justifiable and erroncous. ‘The soul is what subscrves these-fune 
lions though it is not identical with any one of these. Ths true 
nature lies far beyond the strata of conscidusness, We should 
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have to dive deep into the consciousness in ordet to have a glimpse 
“of this Brahman, In his teaching, Yagnevalkya exhibits a width 
of learning quite manifest from his discussion. We can also point 
out that this is corroborated by modern psychical rescatch. What 
we are aware of as consciousness is but a fractional aspect of our 
tre personality a great portion of which lies hidden in the depths 
of subconsciousness. Yagnavalkya’s teaching therefore tightly 
and justifiably repudiates this shallow intelleciualism and tries 
to bting to the forefront of discussion the magnitude and the 
importance of the subconscious self which mote than anything 
else determines the conduct of the individual and contributes to 
his worth. ‘This subconscioustiess of our personality is always 
felt by the conscious individual as something othcr than outselyes 
which makes for righteousness. It is this sublime mysticism 
that forms the solid contribution of Yagnavalkya’s teaching in 
Janaka’s court. No, wonder that at every stage of discussion his 
speech is punctuated with a prescht of tooo cows.” This time 
Yagnavalkya leaves Janaka’s court with his well carned present 
of several thousands of cows, a good fee for a noble work. 
Janaka, is the examiner in another occasion and Yagnavalkya 
the examinee, Consistent with his antecedents here also Yagna- 
valkya surprises Janaka with his sublimity of thought and intensity 
of philosophical insight, It is here that Yagnavalkya desctibes in 
suggestive verses the true nature of Brahman, This is indeed 
in truc form free from desires, free from, evil, free from feas, 
knows not anything within or without. This indeed is his true 
state, ‘There is no wish in him left unfulfilled and hence is he 
free From sorrow. In that state ordinary relations of social life 
have no meaning, a husband is not a husband, a mother is not a 
mother, the chandala is not a chandala, saint is not a saint, it is 
a state beyond Good and ऋ, = Then we have ttansvaluation of 
all values, I‘tom Ilim procedeth all that has value, Himself being 
beyond all valuation, Side by side with this uncompromising 
pantheism Yagnavalkya propounds the doctrine of Karma, A 
person is after all a bundle of desites. His desires determine his 
conduct and according as one acts so doth he become. The 
doer of good becothes good, the doer of evil, evil, One 
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becomes tighteous by tightcous action and had hy bad action, Te 
does not accept that desires have no connection with acts. Some 
say that man is judged by his desires and nol by acts, Yapnavalkya 
rejected this erroncous notion. ‘The springs of desires are ia the 
action. What a man desires that he tries to achieve. Hence 
there is no discrepancy between desire and conduct ‘and each pers 
on is the architect of his own, ‘Uhe (rue meaning of salvation 
consisis in getting tid of desires which drag the soul along all 
points of the compass. Man free fom desires has but one desire 
to realise his ue nature or to become the released person. 
Ile verily becomes the Brahman. Ag the slough of a snake lies 
on an ant-hill, dead and cast away, even so is it with this body. 
But this incorporeal immortal life is Brahman indeed, is life indeed, 
The rest of the Upanishad is concerned with Yagnavalhyws attempts 
at justifying the situals symbolically by giving them! metaphori- 
> cal interpretation, Tle tries to identify the vedie conception of 
diversity of Gods with the supreme concept of Brabman, ‘This 
part of the Upanishad is characteristic of the atlempt to reconcile 
the Atmavidya with the traditional Vedie culture, Yagnealk ya 
by embracing this new philosophical doctrine waa not evidently 
prepared to snatch himself away from the traditional vedic rituals, 
We may also note here that Yagnavalkya probably did det belong 
to the orthodox Brahining of Kurupanchaly and hence was 
looked with an amount of suspicion by the latter, ‘This ts quite 
evident from Yagnavalkya’s conversation with Ilalya who resents 
lo Yagnavalkya’s reference to the Brahamanay of Kurupanehala 
and retorts “Yagnavalkyal because thou hast deeried the पे. 
manas of the Kurupanchalas what Brahman dost thou know.” 
We sce Yagnavalkya throughout this Upanishad mustering: all 
his xesources (0 prove that in the various rituals there are (he sane 
tendencies, the same doctrines embodied ia the Upanishads, 

The General Tendencies af the Upanishadie Periad. “Vive study 
of these important Upanishads has revedled to us sone main 
characteristics of this age. ‘I'he most prominent idea is the 
Brahman, the ullimate principle in the universe as’ Well as in the 
individual. ‘Vhis is represented in various discussions where 
the self is identified with Prana or Akasa” or sometines with 
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Vedic gods such as Surya, Soma, and Indra, Many of the Vedic 
१ terms ate used synonymously to denote this ncw Upanishadic con- 
cept of aman, But all these synonymous tetms ate brushed aside 
as inadequate. Brahman is identified as the principle of Chetana 
of the ground of consciousness which manifests in vatious forms 
of activities, That is the truth tevealed by Aajatasatiu. ‘That 
is the ttuth learned by Natada from Sanaikumara. That again 
js the teaching of the telebrated Yagnavalkya, Brahman is cons- 
cioushess or Chetana plus something more than that. Hence 
it cannot be identified with any patticular aspect of experience, 
He being the knower cannot be one of the known. He is within 
the heart of man and yet has his abode in far off Heavei, He is 
neither the sun nor the moon of the vedic thought but he is the 
Putusha, THe is quite neat us and yet not secn by us, He is within 
us and yet illuminates things outside of us. This is the message 
of the Upanishadic thinkers, The identity between Brahman 
as ihe cosmic principle and atman as individual personality is 
generally acknowledged by all the Upanishads. Js the identity 
contemplated here of the nature of absolute identity? Is it one 
or manyP Are the objects of the world seal or illusory? Is 
there existence besides the Self? ‘These are some of the questions 
for which»we have no unanimous answer, Some passages in the 
Upanishads emphasize the identity of the Brahman and the indi- 
vidual whereas many of the important passages tend towards 
pantheism. Tiverything in the universe is maintained and sus- 
tained by the Brahman, ‘This Upanishadic pantheism does not 
contemplate the unreality of the external world. ‘The process of 
evolution, the bith and growth of the world from this spiritual 
principle accozding to this Panthcism is compased to the spin- 
ning of cobwebs hy the spider, Besides this pantheistic tendency 
there is also a clear idealistic note sounded by Yagnavalkya. His 
doctrine (Brihadanyaka Upanishad) may be taken as the basis 
of Advaita, According to Brihadranyaka the Brahman is shown 
to be the transcendental Identity beyond the knower and the 
known, Llefte® ite is metempirical and beyond consciousness. 
He is to be described only by negatives hecause no calegory of out 
experience can truly explain this transcendental Idea. Besides 
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this advaitic attiimde there are also symptoms of theistic ten 
dency, Brahman is spoken as identical with Rudra and Vishau 
He is spoken of as the creator and sustainer of the Universe. ‘The 
individuals are to look up to him for spiritual guidance and help 
and for final emancipation from Samsara. Besides these general 
tendencies there are other characteristics of the Upmnishadie Ape. 
1, 146 Upanishads ate mainly antiritualistic. Since they 
ave antiritualistic they are in a sense antifVedic also, Internal 
evidence indicates that the new thought had its orizin mainly 
among the Rajatishjs. : 
I. Asceticism and the practice of Yoga seems to be the 
` characteristic institution of the Upanishadic age. “Ihe practical 
course of realising the Brahman contemplated by the Upanishads 
involves an elaborate process of self discipline, As against the 
older forms of fire sacrifice the Upanishads contemplate a new 
kind of sacrifice, Sacrificing one’s own attractions towards 
the would. *I'hese two are unending immortal oblations refereing 
to the saciilice of speech and other sense qualities, Whether 
walking or sleeping one is sacrificing continuously uninterruptedly. 
Now whatever other oblations there are they are limited, for they 
consist of works-Katnia maya. Knowing this very thing verily 
indeed the ancients did not sacrifice the agnihotra:suctifiee.” 
(Kaushithak Upanishad If Adhyaya.) ‘This passae indicates 
that Yoga ot ‘Tapas is considered as an ancient institution and has 
taken the place of the traditional agnihotra about the time of the 
Upanishads. ‘This is further strengthened hy circumstantial ५१ 
dence that the Upanishadic age must be of very long duration com= 
prchending within itself an carlics conflict between antiritualism 
and ritualism and a later attempted” reconciliation of some sort. 
Asccticism of the type of spiritual agnihotra must necessarily imply 
what is elsewhere called the other worldliness. , गवत concrete of 
ous: everyday life is associated with evil and suffering. ‘I'he goal 
of life is cmancipation from samsatic cycle. ‘he means of attain- 
ing this goal consists in eradicating all desites by performing 'Lapas. 
All that is of the nature of evil in Life must he (र्त्‌ in the spl. 
situal fire of the Atman, ‘This is the path of  selérealisation. 
Jnstead of the sacrifice of various animals ter realise the aim of one’s 
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+ life one has to offer one’s own desites as the sactificial victim in 
his higher agnihotea, ‘The Yagakunda of the Upanishadic age 
is in the very heart of one’s own self, Tt is a sort of crucifying the 
old Adam in man for the glorification of the new one, Thus 
we have.in this age of theosophic wisdom all the terms of a later 
systematic philosophy. Tete we ate able to trace the Vedantic 
idcalism as well as the: Sankhyan realism. Here we find the traces 
of all theistic tendencies inIndia. .Wehave also in the same age the 
ground of the intellectual condition that ultimately developed into 
the scligion of peace and harmony which preached the gloty of 
renunciation, Max Muller says “I'he Upanishads ate to my mind 
the germs of Buddhism while Buddhism is in many tespects the 
doctrine of the Upanishads carried out to its last consequences, 
‘he doctrine of the highest goal of Vedanta the Knowledge of the 
true self is no more than the Buddhism the common property of 
the Sangha fraternity open alike to the young and old, to the 
Brahman and the उप्ता, the ich and the poor, the literate and the 
illiterate.’ In the Upanishads we have the germs of all the philo- 
sophical system not only to the Vedic and the orthodox but also 
those rcligiophilosophical systems which are non-vedic such as 
Jainism and Buddhism. We may repeat our statement that it 
was an age of general philosophical outbursts in which there 
were several tendencics with multifarious chatacteristics, Ctys- 
talisation of these tendencies and forces ultimately resulted in the 
tise of several systems of Philosophy which adotned the suc- 
ceeding period. 


‘ims Rupimen'rs or Uranisnapic ‘Soucy IN गाए SAMHTLAS 
AND THE BRAHMANAS 


Upanishadic literature practically forms a patt of Vedic litera- 
ture in general, ‘Thus it is a part of Sruti as opposed to Smuiti. 
When we spoke about the vatious Brahmanas we saw what these 
Brahmanas treated about, The Brahmanas ate associated with 
different Vedic groups, ic, we have the Brahmanas belonging 
to Rig, Yajur and so on. ‘Thus we have the manttas ot the 
sactificial hymns constituting the Sambita portion of a patti- 
culat Veda followed by the Brahmanas which explain the sacri- 
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ficial procedure, ‘These Brahmanas contain what are known + 
as aranyakas of forest---treatises and Upanishads, a sort of Philo- 
sophical discourse. ‘hese Upanishads constitute the list of the 
stuti 0८ Vedic literature, Lence they are sometimes known as Ve- 
danta, the last of the Vedas which name was specialised to repre 
sent a particular school of Philosophy later on. Now we have 
to consider this third stage of Vedic literature known as the Upa- 
nishadic literature. Tt is here we have the origin of penuine phi- 
losophy. ‘There are two fundamental conceptions innplivitly 
ptesent throughout the carly vedic literature which finally he- 
come the central ideas in the Upanishads, ‘hese are atman and 
Brahiian, Atman is derived from a Sanskrit root meaning 
Breath. It implics soul or spirit of the individual and indirect 
ly of the univesse as well. Ina verse of the Rig Veda it is used 
in the sense of Life, “Increase or Brighe Indra this owe mani- 
fold food thou givest us like sap.” 'Vhis life’ principle was early 
secognised to be inside of and different from body. ‘The next 
step in the history of Vedic thought is to recognise the soul or 
life of the universe. Just as there is a non-material principle cons 
tituting the essence of man there is an essential principle ar the 
centre of the universe. ‘This spiritual principle at the core of the 
universe is also designated by the same term atman. Another 
verse of the Rig Samhita runs thus; where was the life the 
blood; the soul of the universe who went to ask this avec 
tions, in theit old age all take to Sanyasahood or to use his 
own words become Munis and finally give up their bodies 
through the performance of yoga 0४ tapas. ‘hus takin to 
the life of a muni and perforniing tapas or yoga was 
considered the general career of the Kshatriyas of the Iksha- 
vaku family. Tusther we have to notice this fact ‘that the Tksha 
vaku line is traditionally traced to series of Manus who were a 
sort of mythic sulers and organisers of humanity, Reference 
to the same house is made by the Jaina writers relating to the origin. 
The founder of Jainism according to their own tradition was one 
Veishabha, king of Ayodhya belonging to the Ikshavalu line and 
a descendant of the Manus. After ruling she country for some 
time he abdicated the thtene in favour of his son, Bharata and 
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, became a Muni engaged in tapas ot yoga, This Vuishabha is 
supposed to be the founder of the doctrine of ahimsa that it is 
wrong to inflict pain on any living thing on any account even in 
the name of teligion or God. Tom this Vrishabha the tradi- 
lion spditks of a succession of Jaina prophets ending with the last 
and the twenty-fourth Mahavira Vardhamana an elder contemporary 
of Gautama Buddha. , The date of His nirvana is fairly well 
determined to be 527 B.C. The Jaina tradition associated his 
immediate predecessor Parswanatha with Kasi. He was the 
son of the King of Kasi, whose name was Viswasena, 
The interval between Parswa and Mahavita is 250 years and. 
this would place him about 777 B.C. This date is tecognised 
to be faitly accurate and the personality of Parswa is accepted 
to be quite historical, ‘The fact we have to notice in connection 
with this Jaina tradition is this.» Of the 24 Jinas neatly 20 ate 
associated with the Ikshavaku house and all of them ate connected 
with the Royal houses of Kasi, Kosala, Videha and Magadha. 
Thtoughout the sacted Jaina writings the country of Videha is 
referred to as asacred land, nithyapunyabhumi, where the Dharma 
never dics Dharma referring to the doctrine of Ahimsa. ‘The 
importance of Videha, we shall know in another connection also. 
Lhe Upanishadic thought mainly centred round Janaka of Videha 
and Yagnavalkya also of Videha, Perhaps we have to make a 
slight distinction between Tastcrns Videha and Western Videha, 
‘Lhe portion bordering on Magadha, what is known as Putva 
Videha, evidently xctained the anti-sacrificial culture whereas the 
north-west part of Janaka’s country finally accepted a sort of 
compromise hetween these saorificial ritualism and the antisacrificial 
peotestantism, ‘The same importance of the Ikshavaku house 
we find in Buddhistic literature, The very first chapter of 
Rockhill’s life of Buddha contains an account of the life of 
the Sakyas clan to which Gautama Buddha belongs. In this 
account we find the Sakya clan traced to the house of the 
Ikshavakus. ‘J'hjs evidently implies the genctal belief in those 
days, that to itace their lineage to the Ikshavalcu house was con- 
sidered to be a proud distinction among the Kshatrlya clans. 
Suéh a distinction could be claimed by this Ikshavaku house 
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only because of the solid contribution they made towards the culs, 
(ure and the civilisation of the carly Aryans and yet these ksha- 
vakus ate hatdly known and rarely meationed in the Rig vedic 
period. Tlence we have to think of the two different schools of 
culture even among the fold of the Aryans and we are cofistrained 
to accept Bloomfield’s hypothesis that the Aryans of the Hastern 
countries in the Gangetic plain mainly dominated by the Kshatri- 
yas constitute an carly group of Aryans who migrated into India 
much छतः than the Aryans of the Kurupanchala whose ritualistic 
cultuze was dominated by the priests. Rivalry between the two, not 
merely in culture but in political relations, there must have been; 
for we have constant references to expeditions of the urupancha- 
las into the countries of Kosala and Videha which appear to be 
partly for ‘the purpose of prosclytisation and partly for the purpose 
of political aggrandisement, the spititofthe conquest being associat 
ed with the missionary spirit a frequently found phenomenon in 
modern history. One other thing we have to notice and that 
is about the sacred language of the respective clans. “Lhe Tastern 
Aryans mainly used a form of Prakrit as their language a cormupt 
and an easier form of Sanskrit, a fact very often referred to by 
the Kuripanchalas, ‘Che Kurupanchalas sneered at the Eastern 
Axyans because of theit incapacity to pronounce accurately many 
of the Sanskeit names, But the language sneered at by the priests 
of the Kutupanchalas, was not only the language of the masses 
among the Eastern Aryans but also the medium of this sacred 
literature. The Jaina and Buddhistic scriptures were all written 
in the form of Praksit language, for Pali the language of the Bud- 
dhist sctiplures was but a slight modification of! Prakriti, We 
cannot have a cleat history of the beginning of this protestant 
school among the Aryans till we are able to understand the 
several obscure seferences which ate scattered in the later Sambhitas 
as well as in the Brahmana literature, It is enough to mention 
only two. The institution of Yatis and Vratyas constitute extreme 
obscute topics of the Vedic literature. ‘fhe (य) Yatk “occurs 
in the Sambitas [लप्र where they are said to be destroyed by 
Indsa by offeting them to the wolves of the forest, These 
Yatis are described to he Sanyasins who did not accept Indra wor- 
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, ship, who would not chant the vedic mantras and who were 
opposed to the Brahmavadins. The description is quite clear 
and it implies that the yatis were a group of ascetics quite opposed. 
to sactificial ritualism for which they were evidently punished 
and persecuted by the more dominant branch of the situalistic 
Aryans, ‘The school of the yatis must have becn at a cettain 
petiod more influentigl and consequently moze popular a fact 
indicated by the Brahmana literature, which speaks of the giving 
up of Indta worship and the Soma sactifice for several years. 
Tt is very significant to note that the reason given for giving up 
the Indra worship and Soma sactifice is the series of mutders 
committed by Indta beginning with the slaughtct of Vrithta ending 
with that of the yatis. Does it not suggest that at a certain period 
of the later Samhitas and at the eatly Brahmana petiod the ‘anti- 
sactificial school was mote popular than the other which led to 
the discarding of Indka worship and of the consequent sactificial 
titualism? ‘The same note of opposition is associated with the 
institution of the Vuaityas. The Vuityas are sometimes extoled 
fox their virtues and very often condemned for their anti- 
sactificlal unconventionalism., In an important book of the Athar- 
vana Veda the traditional deities of the Vedic pantheon are made 
subordinate to him and they go about as his attendants. He 
is the greatest and the highest among the Gods and yet he is des- 
ctibed as a wandering mendicant, an ascetic who has to occasional- 
ly visit a householder for his food, a description quite in kecp- 

` ing with later Jaina and Buddhistic accounts, A Jaina yati or 

Buddhistic bhikshu of a later period had to live mainly in the 

owskizis of his city and had to go in the streets of the city 

only during the time of meals and that too occasionally, The 
description of Viritya is almost identical with a wandering ascetic. 

He is one who has given up the traditional rituals of a Brahmin, 

the samskaras of a brahmachasin. In spite of this fact they ate 

not considered as complete alicn racially because the orthodox: 

fold devised ceremonies as a sort of prayaschitta after the perfor- 

mance of which the Vritya could be taken back into the Brah- 

manical fold. ‘This fact completely rejects the hypothesis suggest- 

ed by some scholats that the Vrityas were some soxt of abori- 
6 । 


५ 


, Ixxxti SAMAYASARA 


, ginal nomades living in the midst of the Aryans. ‘The orthodox , 


literature even while condemning the ways of the Vratyas never 
speaks of them as non-Aryans, ‘Lhey are only cormupt Aryans 
speaking a cortupt Ianguage found in Magadha and the sure 
rounding: districts—-Magadha was the seat of Jaina and: Buddhistic 
cultures. ‘Taking all these into consideration itis not an implausible 
hypothesis to suggest that long before the rise of Buddhism 
there was aliberal school of thought existing side by side with 
the orthodox vedic school, ‘lo stop here with the suppes- 
tion that the protestant school was dominated by the Kshatriyas 
just as the other was by the Brahmins would rather he inaccurate, 
There must have been militant peosclytising on either side and 
also dominant free thinking. So much so we find several. schools 
led by Vedic titualism and the Nshatriyas just as Janaka accepting 
a modified form of situalism. Among this school of protestan- 
tism we are able to recognise through the hagy past wo inner 
currents one indicating the origin of Vaishnavism and the other 
Jainism. Vaishnavism to be accurate is a mixture of several 
currents of thought and culture with a vedic nucleys is well 
brought out by Dr. Bhanderkar in his monograph on the व ^ 
toty of Vaishnavism’., ‘he vedic nucleus is associated with 
Narada a disciple of Sanatktimara, Narada must have’ been one 
of the great opponents of the sactificial cult involving Uimsa aa 
was Viswamitra of the Rig vedic period, ‘his Narada school 
of the Upanishadic period constitutes the Vedic nucleus for later 
Vaishnavism characterised by the full recognition of the doctrine 
of Ahimsa except in the case of sacrifice, ‘Lhis is hocne out by 
the closing verse of the Chandogya, where the qualifications of 
a petson who teaches the Brahma world are given, Afier 
mentioning the condition of Vedic study the following is added, 
“He who has concentrated all his senses upon the atman, 
He who practises Ahimsa all things elsewhere than at ‘listha 
who indeed who lives thus throughout the length of life reaches 
the Brahma world and does not return again” ‘his verse [वा 
cates a spirit of compromise. We see a split in the very body 
of the antitilualistic school the sight one representing the Upanish- 
adic thought. ‘This thing must have gone’ on for some centuries 
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, when there was the necessity and the occasion of a more radical 
school—Buddhism which threw open the gates of Dharma to all 
irtespective of the distinction between the Atyan and the non- 
Aryan, Many of the schools or darasanas must have beet codi- 
ficd just after the time of Buddha, , 

Sankhya Philoscphy—Kapila—The Sankhya system propounded 
by Kapila is perhaps, the oldest of the traditional systems of 
philosophy. Jt is referred to both in the Jaina and Buddhistic 
sacred litesature, Jaina work describing the ofigin of Jaina 
Dharma associates the origin of Sankhya school with one Matichi 
who was a gtandson of Viishabha the founder of Jainism accord~ 
ing to Jaina tradition, This grandson of Vrishabha even during 
his grandfather’s life time is said to have statted a tival school 
though based upon the fundamental doctrine of Ahimsa. The 
difference between Marichi and Vrishabha’s school is in the phi- 
losophical background of cach and Kapila is referred to as onc 
of the disciples of Marichi. This suggestion is borne out both 
from internal and other reference, From internal evidence 
Sankhya school clearly appears to be a revolt against the Vedic 
sactificial ritualism in no unmistakable terms. Further Gunaratna 
in his commentary on Hatibhadsa’s Shad-darsana Samuchya sefers 
to the Sankhya school thus: Sankhyas were opposed to the Vedic 
doctrines of Himsa and were interested in Adhyatmavada. Again 
this Kapila, the reputed author of Sankhya is referred to in the 
Buddhistic account as to the origin of the Sakya clan of Ksha- 
ttlyas to which Gautama Buddha himself belonged. We seferred 
to the fact that the Sakyas claimed to be descendants of the Ilk- 
shavaku family, One of tho kings of the Ikshavaku’s Viruddaka 
declared his youngest son as his successor and exiled his four 
other sons by his first wife. The princes accompanied by their 
sister and a great many people travelled towards the Himalaya 
mountains and reached the hermitage of Kapila. The Rishi 
showed them where to build a town and they built it according 
to his dizectigng. ‘The Rishi Kapila having given the soil Vastu 
of the place they called the town the soil of Kapila—Kapilavastu, 
and this Kapilavastu is the birthplace of Gautama Sakya Muni, 
son of the tuling prince Suddhodana. According to this account, 
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Kapila is an ancient दतं much earlict than the rise of Buddhism. 
In the puranic literature he is sometimes zeferred to as the son 
and sometimes as the avatar of Vishnu. Kapila is referred to in 
the Mahabharata and Ramayana. Bhagavat Gita which is a part 
of Mahabharata is mainly based upon Kapila’s Sankhya philosophy 
and distinctly mentions the name of the Philosopher as well as 
the philosophy. By the time Mahabharata was composed Kapila’s 
Sanihya system must have heen prevalent and was probably very 
popular, Kapila again figures in the Ramayana, Te is associated 
with King Sagara who wanted to perform an Aswamedha, ‘The 
horse let loose by him to have its triumphant march was stolen 
by a Rakshasa, It was taken to the netherworld and tied to a tree 
close by which Kapila was performing tapas, ‘Lhe persons seat 
out to search the animal found it by the side of the rishi. Mis- 
taking the tishi to be the culprit they began to molest him. Tn- 
taged at this he punished them by burning them all to ashes 
through his mystic powers. Again Isapila is referred to in the 
Upanishads. [ere not only the name of the author but also 
several characteristic doctrines of the system are also men- 
tioned. ‘This reference in the Upanishads indicates that Sankhya 
school was one of the dominant schools of revolt against 
vedic titualism, ‘The literary references cast a good deal of 
mystery sound the personality of Kapila the great thinker 
responsible for Sankhya philosophy, But he is always referred 
to with great awe and severence and in Sanskeit Literature 
he has the unique distinction of owning the title Paramarishi. 
This unique title of Paramatishi is clear evidence to show 
his importance in the carly philosophical literature of India. 
The followers of Sankhya school are called after the founder's 
second name Paramarish, But at present this school is not 
teptesented by distinct followers. Most probably all the San- 
Khyas were absorbed into the fold of later Vaishnavism; for it 
is cleat from the introductory remarks of Gunatatna that they 
were the worshippers of Narayana. ‘Lhis abseyeg of a school 
claiming a number of devotees is sometimes explained by the fact 
of the antiritalistic and antithcistic tendencies of the system. 
Because of these tendencies Kapila’s tcaching according to 
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some’ uropean scholars never secured a good following, This 
* view of European scholats cannot be accepted. ‘Though at pre- 
sent there are no teptesentatives of the Sankhya school still we 
have evidence to show that in earlier petiod of Indian history 
about the time of Gunarotna there were a number of devotees 
professing the Sankhya faith. ‘Therefore it is not quite accurate 
to state that Kapila “Left no traditions and found no school,” 
(David’s Sankhya Karikas.) In Gunatatna’s commentary we 
find the following introductory note to the chapters on Sankhya. 
“Tn otdet to distinguish who the Sankhyas ate I mean to describe 
certain of their characteristic marks and habits of dress. They 
catty thtee sticks but some of them carry only one, They all 
had red-coloured clothes and carried with them decskins, as theis 
asanas, Whenever they met each other they saluted xomona- 
rayana Which would be returned rarayanaya namaha ‘These 
were called Parivrajakas.” From this description we jhave to 
admit that at onc time there were a large number of Sankhya as- 
cetics, in the country which belied obéta dicta of the Orientalists 
who believe that there were no school of the Sankhyas. Most 
probably these Parivrajakas were absorbed into the general 
Hindu fold as was suggested. From the chatactetistic saluta- 
tlon referred to by Gunatatna we can infer that Sankhya Pariveaja~ 
kas had something to do with the growth of modetn Vaishna- 
vism which is a result of several tendencies of ‘Thought. 

1, The Upanishadic doctrine of Brahman which is closely 
allied to the Sankhya doctrine of Purusha or Atman, (2) ‘The 
Vasudeva cult and the traditions which have grown around the 
Yadava psince Krishna, (3) The traditions associated «with 
the Pre-Ramanuja period represented by the alwats of the South. 
From ‘Tamil literature two things ate quite evident. (1) The 
gucat alwats—the religious devotees of the Dravidian country 
were wosshippets of Natayana, (2) The earliest Tamil reference 
Tolkapyam speaking about the religious faiths. It is impossible 
for us to say with any amount of exactitude when the Krishna 
cult came to the South, This much we can assert that it must 
be several centuries before the Christian eta much earlier thon 
the introduction of Buddhism. This suggestion is 00106 out by 
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the fact that some of the founders of Vedic schools Apasthambha 
and Kathyayana are spoken of as Dravidian and the ‘Tamil: work 
alteady referred to also speaks of the prevalent Indra worship in 
the South. ‘aking all these facts we have to assign the Aryao 
migration somewhere about the 7th Century 2, ८ The 111 
tion of Aryans with their characteristic Todra worship must 
certainly have hoon associated with the Sankhya school which 
was manily opposed to Indra worship and animal sacrifice, that 
is the two schools of thought must have come down to the south 
almost simultancously, Another thing we omy notice 10 this 
coonection is this, ‘Lhe school of sevoll against पपाद 
titualism must generally be more liberal in its social aspect. ‘This 
is clearly borne out in the case of Jaina and Buddhistic 
schools, ‘Ihe Sankhya school was evidently al one with these 
two schools in semoving the social hartiors against religious devo- 
tecs, Such an assumption well borne out by sister achools of 
thought would explain the fet that among the alwars of the 
south we find sepresentalives from among ul stra of se 
ciety irrespective of the distinction of Arya and Dravida, ‘The 
Vaishnava tradition is confirmed even by Ranwanuja’s teachings 
though by a strange irony of fate his followers al present repre. 
sent the most bigoted form of orthodoxy, 

Sauklya Philosoply—The term Sankhya according to [दापो 
scholars is derived from Seokhya or number, heewse Kapila enue 
merates a number of ‘Tauwas as constituting elements of reality, 
‘The term is supposed to be related to number, But accordings to 
Indian thinker the term is synonymous with discrimination. ‘his 
is the meaning in which the term is used in the Mahabharata, 
Vignanabikshu a famous weiter of the Sankhya school also ex- 
plains the term as discrimination or setting forth the distinetion 
between spirit or atman on the one hand and matter or Prakriti on 
the other, Sankara also adopts the same interpretation, Henee 
the traditional meaning may he accepted as more correct and the 
other one suggested by Ifuropean scholars has to be rejected 
as far fetched. Some of them even go to the lenguh af connget« 
ing the Sankhya system with the Pythagorean school. Pythape- 
teanism is also connected with the mystrid doctrine of numbers, 
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Reality is some how constituted by numbers according to Pytho- 
2168, tis scatcely necessary to point out how unfounded such 
a suggestion is, Tl is a sample of that method which vety often 
builds up fantastic theorics metely on the strength of verbal 
analogy. 

Sankhya Method—The philosophical method adopted by the 
Sankhya school is just the method of discrimination ox vive- 
kagnana. ‘This methdd of discrimination is expounded as a means 
of salvation from Samsara, By the way, we may point out that 
this is the motive of all the Indian systems of thought—how to 
obtain liberation from the Samsaric cycle of births and deaths. Such 
afzeedom according to Sankhya philosophy is to be obtained by 
“discrimination” or knowledge of the distinction between the 
spiritual principle or Patusha and the environmental existence 
ot Prakriti. 

The Sources of Savkhya—The existing works through which we 
can have an idea of the Sankhya system are mainly the follow- 
ing: Some of these are in the sutra form and the otheis in the 
form of commentaries. (1) Sankhya sutras of otherwise known 
a8 Sankhya pravachanasuttas is traditionally ascribed to Kapila 
himself, But this belief is quite unfounded. ‘There is cleas 
evidence to show that this is quite a modern wok. Sankara 
and Vachaspati Mishra the great philosophical commentators 
never refer to this work at all. Gunatatna, the commentator 
on Shaddarsanasamuchaya while mentioning several other works 
on Sankhya does not refer to this work cven by name. Hence 
this is considered neither important not an authoritative work 
on the Sankhya school of thought. 

(2) ‘Latvasamasa: ‘This work also is erroncously attribut- 
ed to Kapila. Max Muller claborately argues that this work is a 
genuine work of Kapila, His arguments are far from convincing 
and henee his view is not accepted by modern scholars. (3) 
Sankhyasara: ‘This is by Vignanabikshu who wrote a commentary 
on the Sankhyapravachanasutta, लप्र this work isa compendium 
of his confaientary. (4) Sankhya-katika of Tswara Krishna: 
‘This work contains a clear exposition of the Sankhya system. It 
is a small work of 72° couplets ‘and may be considered as an carly 


* 


॥ 


lxxxvili : SAMAYASARA 


authoritative work on the Sankhya system, ‘Chis work is referred 
to by several philosophical writers, Gunaratna bases bis एता" 
mentaty on the chapter on Sankhya mainly on this work from 
which he freely quotes. ‘This may be taken as an evidence of 
its antiquity as well as its authoxitativeness, Besides this work 
Gunaratna speaks of a number of other Sankhya ‘Ereatises: many 
of which are not available. 
The Sankhya System—The chief purpose’of philosophical study 
jn ancient India was to get tid of the sorrows of 11, ‘Uhis ideal 
, is stated at the very beginning of the system, Life according to 
Kapila is subject to thece kinds of sorrow. Moksha on liberation 
consists in the extinction of pain and misery originating from 
these three sources. ‘I'he three sources of sorrow according 
to Sankhya are (1) adhyatmika, that which is dependent on self (a) 
adhibhautika, that which Js dependent on the environment (3) adhi- 
daivika, that which is dependent on supetnatural and diving in- 
fluences, Adhyatmika Dulkba, sorrow dependent on self may 
be due to two seasons (a) bodily conditions or Sarivaka (b) mental 
conditions of Manasike, Sorrow due to bodily condition relates 
to suffering in pain duc to discases etc. which pertain to the hocdy. 
Sorrows due to mental conditions are the unpleasant experience 
associated with certain emotions such as anger, fear ete. ‘Ihe 
second class of sorrows known as Adbibhautika is due to environ- 
mental conditions, ‘The interference from environmental source 
may be from fellow-human beings or animals or birds of other 
natural conditions, ‘The third kind, Adhidaivika, refers to sorrow 
otiginating from the influences of a supernatural agencics. ‘Che 
wrath of the deitics, adverse conjunction of plancts the mischief 
of the Yakshas and Rakshasas would all come under this head. 
The summum bounn for life is to escape ftom these kinds of 
Dukkha of sotrow. This escape from suffering and pain is 
to be achieved by the knowledge of the several ‘Latvas and hence 
the desie to know the ‘Latvas, All souls long to eseape from 
such misery and to seek liberation, ‘the Sankhya method pro- 
pounds the theans of escape from sorrow and of thé artainment 
of the consequential bliss. ‘I'he Sankhya method of liberation 
is quite different from the traditional vedic method which was 
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by sacrifice. Kapila condemns the sacrificial cult. ‘The revealed 
“vedic method is quite useless according to Kapila because of its 
defects which are three. 

Impurity—Destiuction and excess of cnotmity. ‘The vedic 
method of sacrifice is impute because it is caused by bloodshed 
due to slaughter of animals. This method of sactifice though sup- 
posed to expiate all sins even Brahmahatya is rejected by Kapila for 
all such rites according to him are impure. Further it leads to 
mere destruction, The method of sacrifice instead of leading 
to complete liberation from Samsara merely leads to another state 
of Samsaric existence, ‘The end aimed at is happiness in Swarga 
and certainly this is not Moksha, Hence the path of sacrifice is 
the path of destruction and not of salvation. The traditional 
method is excessive or unequal. Sacrifice generally involves lot of 
expenditure, eg., in an Aswamedha sactifice sometimes hundgeds 
of horses have to be sacrificed, Hence this method is not within 
the reach of all. ‘Therefore as against such an impossible way 
of escape Kapila proposes a method which is quite adequate and 
feasible to all, ‘Che path to liberation according to Sankhya 
philosophy consists in the progress of acquiting discriminative 
knowledge of the nature of the self from its environmental 
existence. ‘This discrimination that the spirit or Putusha is 
quite different from Prakriti or matter that leads to sclf teali- 
sation which is the true Moksha, ‘The material cnvitonment 
which practically imprisons the spitit is called by Kapila. 
Praksiti, ‘Ihe whole physical universe is but a manifestation 
of this Prakriti, Hence the disctiminative knowledge also 
means the knowledge of the humber and the nature of the several 
Tatvas—uiltimate principles, The problem relating to the path 
to Moksha resolves therefore into the problemas to the nature of 
the ‘T'atvas, ‘The next question therefore is what ave the Sankhyan 
‘Latvas? Kapila starts with the assumption that the self or 
Pususha is quite distinct from Praleriti or the ullimate matter, 
"Lhe former % the spisitual principle in man whereas the latter, 
the primeval basic principle of the material universe. ‘The cos- 
mos is evolved out of this Praktiti. In the midst of this unfolding 
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and developing Prakriti the several Purashas ate situated. Accord- 
ing to Kapila the Purushas are infinite in number. ‘Thus in the’ 
technical Janguage of modern metaphysics the Sankhya  sysiem 
may be said to be the dualistic as well as pluralistic. Dualistic 
because it postulates two classes of reals Chetana and Achetana, । 
spiritual and ककमा and pluralistic hecausé it postulates 
an infinite number of Purushas oc souls, Tach Purusha is encit- 
cled by Praktiti or Peadhana which is andther name for deserib- 
ing matter. In the carlicr form of the Sankhya system cach Pur- 
usha was supposed to have his owa peculiar and jadividual Pra- 
[पध But Jater schools of Sankhya maintained that all the difte- 
sent Psadhanas relating to different Purushas are really one in 
nature since they are all evolved ftom one and the same Prakriti 
The Putusha who is encitcled by an alien and extraneous matter 
forgets its true nature and pristine purity, identifies itself with 
bodily activities and conditions, ‘This ignorance of its true heri- 
tage is the’ real cause of human misery. Hence the realisation 
ef the tue nature of the Purusha as distinet Crom the material 
conditions is the ideal to be aimed at. 

Uvolution of the cosmos from the Primenl Prakriti: “Vis Prakviti 
is uncieated and self-existing, It is from this पः all 
other things emanate except the Purusha. ‘Vhis primeval matter 
ot Prakriti is endowed with three gunas or qualities, When- 
ever the’ harmonious equilibrium of the quality in the Prakriti 
is disturbed 1८ begins on the career of manifestation or differen- 
tiation, This process of diflercntiation really constitutes the 
process of the building up of the Cosmos, ‘The first thing chat 
emanates from this‘unmanifested Prakriti is Buddhi os Mahat— 
the Great, The term Buddhiis sometimes translated as intellect 
but we should remember: this fact that it is mainly of the nature of 
matter since it evolves from achetana seality-Prakriti, Intellect 
in modern psychology suggests a telation to a mind or self but 
Praktiti in Kapile’s system cortesponds to Desearte’s unthink- 
ing thing. ‘Therefore Buddhi which is evolved from this Prakeiti 
subtle though it be is still a material mode. ‘Slfis Buddhi or 
Mahat must therefore mean in the Sankhya system some sort of 
subtle material environment quite in the proximity of the Puru- 
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sha or sclf& (४ is only through the medium of this Buddhi that 
*Parusha has knowledge of the external world. Sankhya writers 
compare Buddhi to a sort of mirtor which teflects the knowledge 
of the external world for the benefit of Purusha. On the 
one hand, it reflects the outer world and on the other it reflects 
also the Purusha. Buddhi is that peculiar medium in which 
the Purusha and his matetial cnvironments ate brought into 
relation which is the ultimate source of Samsara. It is because of 
this relation of Buddhi between the self and the non-self that thereis 
a chance for the Putusha to mistake his truc nature and to identify 
himself with Prakriti and thus to imagine that he is responsible 
for all the changes in the material environments. ‘The next 
step is the bitth of “ahankara? from Buddhi. It is the Lor the 
ligo which is the ground of our personal identity, Here also 
we have to notice that ahankara, the Sankhya ego is not quite 
identical with the cynception of the Ligo or self of modern psy- 
chology. ‘he ego of modern psychology corresponds to Pusu 
sha whereas the Sankhyan abankara metely means some further 
modification of the subtle Buddhi which itself is a modification 
of achetana Prokrid. ‘Che Sankhyan [go probably refers to 
a process of individuation a process culminating in organic body. 
‘Vhe self or Pucusha becomes an organic ‘individual through 
the means of ahankara. Next we have the osigin of the five 
senses known as the ‘Tanmatras, ‘his term is a technical term 
of the Sankhya school meaning the sense qualitics. ‘These sub- 
tle sense qualities emanate from that principle of individuality 
known as ahankara, ‘I'he ‘T'anmatzas ate five in number, sound, 
touth, smell, taste and visibility. Even these tanmattas we 
have to remember ate material categories. ‘These sense ele- 
ments of ‘lanmatsas form the primary basis for the evolution 
of the grosser matter, ‘his grosses matter which is derived 
from these ‘I'aamatias is again of five kinds, the Panchabhutas. 
(Vither) Akasa, वथ, carth, water and fire, Ether arises from 
sound, ait from touch, earth from smell, water from taste and 
fire from visibility or light. ‘hus the five bhutas are respectively 
derived from the five ‘lanmateas, the basic categories of the phy- 
sical universe. ‘This line of development from ahankara to the 
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world of physical things represents only one side of the process, 
There is another process of development from the same इतत 
from ahankara or the principle of individuality. We have 
the principle of building up the organic. ‘This process of 
building up the organic body consists in the evolution of the 
five ‘buddhi-indriyas or organs of sense perception and five 
katmendtiyas or the organs of activity and =manoindtiya— 
the organ of thought. The five ogans of sense petcep- 
tion are the five familiar sense organs—lItyc, ear, nose, 
tongue and the skin. These sense organs according to the 
Sankhya system are evolved out of the principle of individuality, 
ahankara, So also are the five Karmendriyas which ate the 
vocal organs for speech, the hands, the fect, the organs of excre- 
tion and the generative organs. ‘I'hese five Buddhindtlyas and 
the five Katmendriyas together with the manas are the cleven 
Indtiyas derived from Ahankara, ‘Thus the ptimeval cosmic 
principle Piakeiti evolving upto‘ahankara branches off into two 
lines of development one leading upto the cosmos and the 
other to the building up of the body which serves as the tempoxal 
tabernacle for the purusha. ‘Thus the Sankhya tatvas which 
are derived from Prakwith are 24 in number, ‘These together 
with Purusha constitute the 25 Sankhya tatvas. 

The Nature Of Prakriti—Prakviti is otherwise called Avyaleta 
of the unmanifest or Pradhana or the primary basis of existence, 
When we look to the process of evolution of the different ‘latvas 
enumerated above we find this Prakriti as the fountain source of not 
only the elements that go to build up the physical universe 
butalso of those that lead to the origin of organised living bodies. 
This ptimacval subtle matter Prakeiti may be some kind of Lither 
which eatly Sankhyas may be said to have imagined, ‘This is the 
connecting link between the gross matter on the one hand and 
life activity on the other, the fountain sdurce of both the in- 
organic and the organic, Tven according to moder Scelence 
ther is the primeval source of matter. According to what is 
known as the electron theory of matter, the "physical atom 
is a complex system of electrons. ‘Thus the physical basis of 
matter is traced to Ether which is the batis of forces like elec- 
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tricity, magnetism, light, heat, cic. ‘Ihe process of development 
of physical science is interesting in this respect. ‘Towards the 
close of the 19th century there was the wonderful analysis of 
the physical realm into a definite number of chemical elements out 
of which the, whole cosmos was built. Science then recognised 
two fundamental concepts mass and cnergy as constitutive 
of matter. ‘The spegulation of Maxwell and Thompson ulti- 
mately indicated that Mass was but a derivative concept, Energy 
being the primary one. The next step was reached when the 
electrical theory of matter was propounded. ‘This leads to the 
complete identity of all forms of physical energy, heat, 
light, magnetism and electricity, ‘Che next and most important 
step of advance is marked by the discovery of radio activity. 
On the one hand it discovered the extremely complex nature 
of the atom which tesembles the Solar system in miniature in- 
asmuch as it contains a nucleus around which a number of nega- 
tive electrons revolve with incredible velocity. The second 
sesult of this discovery is equally important, The chemical 
element which were considered to be completely isolated are 
now shown, to be merely of quantitative differences brought about 
by the electronic changes in the intra atomic constitution, ‘The 
dream of the alchemist that all the chemical elements had a com- 
mon basis and hence transmutable is no moze a matter of 118011८ 
curiosity suggesting merely how men went wrong in their 
early scientific speculations. It becomes a matter of scientific 
possibility for unquestionably it is indicated that all the clements 
have a common soutce. If this theory as to the constitution 
of the cosmos is accepted, and there is evidence enough sup- 
posting it then cther becomes the primeval fountain source 
of all cnergy constituting the physical realm. This again 
conversely implies that due to the intra atomic changes the 
physical universe may altogether get dissolved and then 
disappear into the very same primeval Ether, On the side of 
the organic world we have had a similar development pointing 
towards some such source as the Ether. We ate all acquainted 
with the Darwinian conception of biological evolution which 
traces the diversity of animal life to a single source of organised 
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protoplasmic matter. No doubt modern science has not been, 
able to bridge up the gulf between the inorganic and the organic. 

Nevertheless the life activity in protoplasmic matter which is the 
ultimate source for the wealth and richness of animal life may be 
this very intra atomic enetgy, probably controlled and guided 
by a higher category not yet fully known to modern science, 
and most probably indicating to the same,source of Hither, "To- 
wards the side of psychology many an abnormal phenomenon 
such as telepathy and clairvoyance are supposed to be due to 

some kind of Lither which is capable of transmitting: thought 

waves. ‘I'bus from every direction speculation leads lo the 

same kind of origin, When different deparements of moderna 
science agree to postulating a common entily-Lther, for the 
putpose of explaining their respective phenomena we may very 
well imagine that’ Kapila contemplated some such ultimate basis 
which would account for the evolution of the cosmos as well 
as the otganic world, Kapila’s system noe only describes the 

building up of things living and unliving from a primeval Pra- 
keiti but also contemplates the possibility of their loosing: their 
concrete form and thus disappearing into the original Praksith 

‘Thus as a tortoise throws it limbs backwards so also will che 

universe retract all its emanations and evolving things hack to 

its own bosom. ‘This in short is the account of the evolution 

of the world according to Kapila. 

‘This primeval Prakriti or Pradhana is considered to be the sub- 
stratum of the three gunas, Satva, Rajasa and (पापा, ‘I'he Sankhya 
system emphasises the importance of the three gunas of Prakriti. 
Satva means good, oc Truth; Rajasa ,means activity or passion, 
‘Tamasa means darkness of inertia, ‘his conception of gunas is 
teally an obscure doctrine in the Sankhya system. ‘hese three 
gunas ate supposed to inhere in the primeval matter Prakriti. 
These do not belong to Purusha. ‘he uncreated and indestruct- 
ible Pradhana which has the potency of life and consciousness has 
also this privilege of owning these three Gunas which somehow 
are interested in the evolution of the Cosmos, ‘The interplay 
of the three gunas in the Prakriti forms the starting pine in 
the evolutionary process, When the three gunas ate harmo- 
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hiously settled there isa sort of internal equilibtium and peace 
within the Prakriti. Somehow this primeval harmony is dis- 
turbed when one of the punas gets predominance over the rest 
and this starts the process of evolution, On account of this 
original and uncxplained disturbance, the Prakriti cnters into a 
sort of creative evolution though itself is not created. ‘Thus 
it carrics in its bosom, in a latent form the tichness and multi- 
plicity of the well ordered universe. ‘Che otiginal disturbance 
of harmony which js the beginning of the process of evolution 
remains an ultimate metaphysical assumption on which Sankhya 
system tests. Why there should be a disturbance at all in 
the primeval peace, Kapila docs not trouble to explain, But 
this is an assumption without which subsequent changes would 
remain inexplicable. By some mysterious internal disordei, 
Praksiti is set moving and then follows change after change and 
at cach step the progressive making of the universe, In the 
fully evolved univese Kapila assigns cach Gunn its tespective 
region. ‘The satvaguna which is associated with light, fire or 
flame is the symbol of purity. ‘he spotless shining quality of 
Satva is present in the ordinary fire and flame, ‘The presence 
of this quality makes the flame turn skywatds thereby indicating 
its divine origin from above. In air there is the predominance 
of Rajasapuna, Hence it is marked by its violence, It roams 
about horizontally in the middle region of the universe. Solids 
and liquids stand for ‘Tamasa guna. Hence their opacity to 
light and hence their inert and impervious nature and hence 
theiz tendency to sink downwards. ‘[hus* the cvolution 
of the denser and grosser ,matter is the xesult of the pre- 
cipitating of the ‘lamasa guna. ‘I’hus the three gunas have 
theit part in the evolution of the inorganic world. ‘Lhey also 
have thelr part to play in the origin and growth of the organic 
world, Organisms are but the modifications of the same Pra- 
kriti, and hence they are also subject to the influence of the three 
gunas. ‘The living world is divided into the upper, the middle 
and the lower, ‘Ihe upper region of the cosmos traditional 
swarpa is the abode of the devas. ‘The lower one is associated 
with the animal and trees whercas the middle xegion is the natural ` 
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habitation of man. ‘The swarga abode of happy divine being 
is also the place where Brahma and Indra reside. ‘he clemental 
beings like Gandhatvas and Yakshas also reside there, 11656 
beings of the higher regions have in them the satvaguoa in abun 
dance, Hence they are marked by mutual goodwill and penesal 
happiness, In man there is a predominance of Rajasaguna. 
Hence arises the feverish activity of man who is destined to 
eat the fruits of his karmas. His life is marked by the dominant 
note of struggle the miscry and the few cases of mo- 
mentary happiness which he now and then manages to expeti- 
ence only go to accentuate his géneral unhappiness and misery. 
The last is the region of the animals. ‘his has the maximum 
of Tamasa guna ot darkness. Fence all the inhabltants of this 
tegion are marked by gencral unconsciousness and stupor. All 
these three regions of the world constitute the one whole world of 
samsaric cycle according to Kapila, ‘I'he same chain of births and 
deaths binds the (10८ kinds of beings animals, men and Devas, 
Even the prominent residents of Swarga, Brahma and [nda 
who generally cajoy unalloyed happiness throughout their lives 
have to mect with death, Lence their life is equally subject to 
the visicitudes of Samsara and suffers from the bondage of births 
and deaths, ‘Theirs is not the life of pure and liberated Purasha, 
Thus not only in the building up of the inorganic world but also in 
the evolution of the organic including the super and subhuman 
regions, the part palyed by the three gunas of Prakriti is felt in 
no mean degree. These gunas are invoked by the Sankhya 
thinkers to explain the birth of world and the process of Samsara. 

Moksha or liberation: According to Sankhyas Moksha or 
liberation consists in getting tid of all the root causes of Samsara 
which ate the three kinds of bondage, mentioned above, Wapila 
cutiously expects the means of salvation from the very Prakriti 
which is the osiginal source of the bondage. ‘I'he intelligent 
Purusha is inactive by nature and hence is incapable of being 
the architect of his own destiny. Achetana—the, unenlizhtened- 
Praksiti has all activity and force in itself and is quite blind 
by nature. ‘The Putusha is intelligent but enere and Prakriti 
is all activity but blind, ‘The union of the two—the blind and 
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athe cripple-—leads to living things. Tt is that the soul may be 

able to contemplate on its own nature and entitcly separate itself 

that the union is made as of the halt of the cripple and the blind 

and through that union the universe is formed, It is Prakriti 

that is privileged to carry the Purusha to its final goal, It is 

through the manifestation of Praktiti that the soul acquixes discti- 
' mination and obtains moksha, Is there any conscious cooperation 
between Purusha and Prakeiti? No, that cannot be for Prakriti 
is Achetana and the-Purusha cannot live in peace with it and yet 
there is this union between the two, Kapila vehemently pxo- 
tests against postulating a higher intelligence than Prakeiti, Iswara 
in order to explain the union between the two. He advances 
arguments to show that thee can be co-operation even in the 
region of the unconscious, Purposive adaptation according to 
Kapila need not necessatily imply the operation of an intelligent 
agent, Secretion of milk from the cow is no doubt necessary and 
useful for the calf. ‘Chis secretion is no doubt a case of purposive 
adaptation, Lut all the same the cow is not consciously responsible 
for this. Similarly the selation between Prakeiti and Pususha 
is a case of purposive adaptation without the necessity of an intelli- 
gent adjuster, Prakeitl unconsciously itself operates for the benc- 
fit of Purusha and is a case of unconscious inner necessity to 
serve the purpose of the soul, The adaptation between the two 
is absolutely unconscious though suggestive of an intelligent 
designer, Again through the help of Praktiti Purusha is able to 
obtain disctiminative knowledge about his truc nature. ‘The Purusha 
is able to realise himself to be absolutely independent of and unin- 
fluenced by the Prakriti activities. He knows he is different from 
the senses, Buddhi and ahankata. ‘This realisation of independence 
from the environment including his own psychophysical mecha- 
nism leads to perfect knowledge. Then the purusha is able to 
perceive that the activitics are all due to Praktitt while he himself , 
remains in unsuffled peace. Praktiti ceases to affect him. Prakiti 
retixcs fromathe stage saying ‘I have been seen, I can no mote 
please the Purusha’ and then the Putusha remains calm and peace- 
ful saying “I have scen hes; no moze can she please me,” ‘This 
discriminative knowledge and the consequent retirement of the 
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Purusha from the cosmic istage.ds: an: interesting | philosophical, 
metaphor. «. Prakriti or nature. continues:to spin round en account 
‘of :iits.own:-original impulse even -after Purusha’s.. liberation, 
But -this activity can-no more: influénce the liberated. Ptrusha 
becausd:through knowledge , he : obtained freedom, :or» Moksha. 
iis The main-objection is that Kapila starts his system as a panacea 
forthe evils inthis wotld. He.thereby recognises at least.to some 
extent the importance of ethical yalue. But the system.as finally 
-weought: out.-by him. is. iacapable. of accommodating any such 
mogalivalue.:: Human volition and .consequent.human conduct 
as. such are..said.to be the ieffects. of achetana Prakniti virtue and 
, Nice.ate alicn to, the Purusha,: ‘They: are associated avith the -non- 
spititnal Praksitivand hence 'they: do. not. affect the soul: and yet 
with astrange inconsistency itdsthe fate.of Purusha.te enjay: the 
fruitsipleasurable and painful of the karmias dixectly.and immediately 
jdne to:the gctivityiof Praksiti.. -Why:dtiisithe fate: of Purusha that 
heshauld vicariouslyjsuder.the consequences’ afi win alien being ds 
वदि याणु unexplained. ए beconsistent withthis. own prosuppdsir 
tions he ought to-have made Purushiy ihdiffarenti tothe: canaeuen- 
tal pleasure o2:-pains 00 conduct... But that would bavemaderthe 
Butusha) adi altogether:,; vinintelligible: shadowr vf reality. Te is 
this inhesent-pasalysis of his systomthatstrikesrus ag andmportant 
defects: In spite. df thei vations defects we have to pay quehomage 
to, the great,aneicnt.thinken fori the courageous application. off the 
aptional.method, fori tha, problent-of life tind reality,‘ In -aremote 
ABO Of Indian thought whieh customny.,dogimas: played: the: dorhi- 
Anat past in the! explanation of philosophical. .probléms it | 
Admattor forjadmisation,to sca suchia rigorous: aid xational thinker 
AS Bapilas In, philosophical, study: the method dshinere important 
than, the, results. [The segults.imay: bo imedified but, the:imethod 
leawes a. permanent impression andi contributes an-endowing value ` 
‘vin. creating ithe, eight intellectwal nttionde.iiTfi:the: methiod-of ana- 
ilysis. and, explanation is:.admittetlrto be..of 11. ilosophic 
value than;the getual doctrine: olstained: therebysiKapilw judged 
-by.. this, standard. must: oceupyra -place. pal. a:pariwith ithe world’s 
mpteatest thinkers, cue nga उ ont (मा nee eek bo esas hil 
oil) “Wt was: stated.ina previous section.thati tlie dodtrine.of Ahimba 
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owas prevalent-oven. before! the: time 06 the Rigvedic' period, pro- 
bably due to the influence of ithe. Lord .Vrishibha’‘ of the Ikshavaku 
clan, "is school-of thought: continued: to’ have: patallel: exis- 
tence to: the vedic culture’ ofthe sacrificial: tenets. "There rust 
have: beet mutual: influence between these':two schools}: one! eni- 
phasising sacrifice and the other: condemning it, ‘That ¢hete were 
stich counter curtients “of thought is:obvious fiom the conflicting 
passages found inthe Rigvedic literatute., ..[t sometines:cmphasises 
sactifi¢e,:in:i.such passage ins: Ajenai: Eshtavyalta, andi sometimes 
condenins. sactifice—-Ma-himsyat..; In this struggle sbetween. the 
avo. schools of thought, we find. thie rival’ schoolito: Viedic.sdarifice 
becoming. more dominant now and then, leading to igiving up ‘of 
8064066 and: Indea nvorships.. But: about: the: itimeof*the''tlse of 
they Upanishadic litesataré. the., schools,| standings.» for Ahimsa 
championed: by. the succesdion,| of Kshattlyg., teachers sbecame | 
quite.supreme,. “The satrificlal cult. championed iby: the Priests 
levidently -pave yp ithe isteuggle as hopeless ahd entaréd 1110114 
compromises. ‘hey recognised: the now: thought: characterised by 
Ahinisa and: Atmavidyaasidistitiotlyiisnperiod sto thei owrli sacti- 
diclal cult 11111 decopted to hie: distitotlyi! tiferids. xi his 
compromising effect by avel¢oming: the naw thonghtaaPatavidyn 
and assigning an inforioy place:ta the sacrificial cult as: Aparavidys 
vast have-seoused\dintalleatualpeacerand) harmonysohly for isome - 
time. Beedug si ++ thedatter Upanishadicilitenaturd ahilé:accapting 
theindw docteine.of Atmavidya thay sutueptttiously smuggled into 
ithe Upanishadic..cult. the doctsihaiof sadnificeds a spacially.excmp- 
thdonee:.i'Thus.welfind ibiUpanishadicditetatuse ‘an, opgnitecog- 
-nition of the-doctrind of Aliimstandrat the same time intraduaing 
mi clause cxehpt-iothelcase ofjteligious isaguifices,:| This ‘ingesius 
method of smuggling: into othe पह. thought tlie (old! abjeated 
‘dgettine.of sacrificial jecremony. was evidently. virulently protest- 
red, ibys! the, (tival: schools.) Tho. ‘struggle: -continued ;witlyit- 
sereased isigength; decauseiby tbat tlie, the ald, Veishabha.thonght 
of Ahitnsa giited, additionalstrength by tha;aise of Buddhism 
nod also: £tiom ithe ¢o-dpatation of the Shokhya- and Yoga schools 
nwhich ‘crystalisediiout pfi.theUpanishadic..joult, itself Strange 
‘to say. there fwas the unexpected: caropethtion:from frepithinkdag 
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school of Chatvakas, when they joined the situggle—a school of 
thought identical with school of modern materéalistic philosophy. 
Though the Charvakas did not believe in the existence of Atma, or 
inthe future world, they were opposed to the vedic culture as an 
ineffectual waste. In this renewed struggle abounding in destructive 
ctiticisms against Vedic sacrifice there must have been a distinct 
damage caused to the traditional edifice, Hénee the orthodox think- 
ets were bound to reconstruct the cultural edifices and re-habilitate 
the same from the destruction caused by the rival intellectual 
bombardment. ‘They had to se-examine the notion of Dharma 
as well as the notion of Atma, As a result we have the two schools 
of thought, the Poorvamimamsa and Uttaramimamsa or Vedanta, 

The Pootvamimamsa school concedes many of the points of 
the rival schools in ordes: to safeguard its main doctrine of Vedic 
sactifice, They openly reject the doctrine of creation and the 
existence of Ishvara or Satvajna. ‘They do not recognise anything 
higher than the human personality itself, the point emphasised 
by the Jainas, Sankhyas and the Buddhas. In spite of this conces- 
sion they uy to maintain with claborate arguments that Dharma 
means the Vedic Dharma in the sense of sacrificial situal. ‘U'hus 
it is an enquiry into the nature of Dharma and hence the work 
begins with the sutta Athatho Dharma Jignasa, 

Uttara Minamsa or Vedantas Who are qu dified to Brahma Vidya 
—~Surprisinglys in conflict with the Upanishadic tendencies the 
Brahma sutras take the attitude that only the Dwijas are cligible, 
Asa matter of fact about the period of the Sutras, caste conscrvatism 
was tampant, ‘That is the reason which explains the sctrograde 
tendency herein implied. The critical examination and tepresch- 
tation of Sankhya is again taken up. Pradhana as the basic prin 
ciple of the Universe is rejected, The scriptural terms Aja—“nos- 
genetated”—cannot refer to Avyalta pradhana. It must imply 
Brahman who is the author of all. He is the only Aja’ Brahman 
is not only the guiding intelligence of cosmic evolution but 
also is the constituting substance of the cosinds. Brahman 
is not only the Nimittakatana but also the Upadanakatana, the 
matetial cause of the universe, Brahman is the stuff of which 
the world is made, All that exists partakes of the nature of 
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Brahman. It is the beginning as well as the end of things. It 
is the otigin as well as the goal of individual souls. Here ends 
the first books. : 

The second book also begins with the same topic. Yoga 
is taken up for criticism. According to Yoga there is a control- 
ling Iswara superintending the cosmic evolution proceeding from 
Pradhana, ‘This Iswara of Yoga is said to be identical with 
Brahman, It is said to represent only an inappropriate and im- 
perfect aspect of Truth. Consequently Yoga Iswata is taken to 
be an incomplete description of ultimate reality which is Brahman, 
Incidently there is an attempt to answes several Sankhyan objections 
against Iswara, ‘The author formulates his own doctrine of cau- 
sation. Vedantic view of causation docs not recognise any cause 
ot effect, Katanakaryaabheda is their chatacteristic doctrine, 
The Sankhya concept of causation is therefore zcjected as unteal. 
According to Vedanta cause and cffect ate identical, This 
is corroborated both by Vedic authority and concrete experience. 
The cause of cloth is thread, ‘There could be no quatrel about 
this chat yarn in a pasticular arrangement constitutes cloth, 

Responsibility of the Creator—Sankhya emphasises the fact 
that an Tswara being an intelligent cause of the universe must 
be responsille for the whole of the cosmos including the faults 
thereof, ‘The defence put in the Brahma sutras is something 
obscute, Here the author takes his stand on the separatencss 
of Brahman from Jivatma, According to the Sankhya view 
activity implics १०७८ and motive, Creatlon as an act must 
therefore imply a desite and motive in the agent, ‘The desire 
of Brahman to bring about the world, cannot be a desite 
to help vatious beings, for*they are still uncreated and non- 
existent. If there is a motive for the activity the motive must 
imply some sort of want in the creator, ‘The answer is that there 
is no genuine motive for the creator. According to the Vedantic 
defence Brahman creates the universe merely out of sport or Leela, 
But the next is the moze important objection, It relates to the 
responsibility ष्म the creator for uneven distribution of pleasure 
and pains. ‘Ihe answer offered by Vedanta is a bit strange, The 
act of crcation is not said to be quite arbitrary but takes into consi- 
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deration the mosit and the' demerit of the individual soul. 118 
dofence naturally implies that the idividual souls should have theis 
separate and independent existence and that they are not really 
croaicd though they atc destined td undesgo a periodic cosmic 
slumber from which they get: awakened at the beginning of 
cteation, Elow such a doctrine of individual selves could he 
ieconciled i6 Vedantic monism is not clearly shown, Neither 
the isutras nor the great commentary ‘of Sankara is helpful, 
The latter pat of the sccond book is devoted to the refutation of 
the: othe: theorits such as Vaiscshika, Boudha, and Jaina, ‘lhe 
author again and again returns to the criticisin of Sankhya. There 
is an interesting point to be noticed before we take leave 
of, this, Buddhism is condemned io be unreal. We shall 
be surprised to sce both the Sutsakara and the commentator 
Sankara teject the: Bouddha conception for this reason that 
accoiding (७ Buddhistic view the world of external reality is 
purely mental and unreal. ‘This season offered for rejecting the 
Buddhistic view is cettainly perplexing. ‘Ihe Bouddhas are found 
fault with because they annihilate the fundamental distinction 
between the concrete world of reality and the dream world of 
unteality and they believe that the world is made of such stuff 
as‘ dycams ate made of, And yet this is the very conclusion to 
which: Vedanta is striving. ‘Chis surprising philosophical attt- 
tude has a parallel in western thought. Kant establishing the 
phenomenality of the external world to his satisfaction gives vent 
to tightcous indignation at Berkleyan idealism to refute which he 
devotes one full chapter. Berkley would be much more akin to 
the ordinary view and yet Kant in the west and Sankara in the 
East claim the privilege of protesting against their own conclu 
sions, when they are heard fiom alien quarters, ‘Lo us it is in- 
teresting in this way. Idealism which is considered to be the 
claint of philosophic thought even in its most triumphant exis. 
tence has an unconscious desire to hide its true identity from the 
ordinary world and attempis to appear as some thing different. 

The latter part of TL Adhyaya again takes up ‘ihe discussion 
of the doctrine of creation, According to Vedantism, there 
is no process of creation at all, ‘he evolution and involution 
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of the world during periodic kalpas is byt an appearance. If 
,cieation is a real process of evolution then they cannot xeason- 
ably object to Sankhya evolution, The Avyakla unmanifest 
of Kapila is the primeval matter, But the Vedanta takes this 
Avyakia to be his intelligent Brahman. From Avyakta proceeds 
Akasa or cther, rom this proceeds Vayu, then Agni, and then 
water and then the catth, This description of cication occurs 
both in the vedic texts of the Mantras and the Upanishads, The 
clements created out of the Brahman get reabsorbed by him in 
the zeverse order. ‘Thus describing the process of creation the 
scriptural texts demand an explanation from the Brahma Sutzas, 
Accotding lo the Vaiseshika view Akasa ot space is etctnal or un- 
created, Ut is the sulsizatum of Sabda or sound. ‘This Vaiseshika 
doctrine will conflict with the ultimate conceptofBrahman, There 
would be two eternals Akasa and Brahman, Hence the Vendanta 
school is constrained to show that the Vaiseshika doctrine of 
infinile space is unique and they must show that space is created by 
Brahman, According to Sankhya the starting point of evolution js 
Achetana Prakriti, ‘The Vedanta school emphasises the psychical 
nature of Buddhi and Ahankata, But these according to Sankhya 
are derived from achetana Prakuiti, Brahma sutras therefore rightly 
criticise that Sankhya view of deriving Chetana catities from Ache- 
tana Prakriti, Buddhi and ahankata are therefore considered as the 
manifestation of Brahman 0 Sat. Similatly the Nyaya and Viaseshi- 
ka view of Self is rejected by Brahma Sutras. Nyaya sutras main- 
tain that the individual souls are uncreated. In this respect the 
Vedgntic doctrine tconflicis with Nyaya and Vaiscshika view. 
‘Khough the Vedantin accepts the uncreated and eternal nature 
of individual selves in a way still he docs not recognise the subs- 
tantiality thereof, Individuality is an illusion for him, Bitth 
and death, croation and destruction of the individual souls ate 
all duc to the body, ‘The Self in itself is beyond bitth and death, 
Its essence is Chetana, Hence the view of the Brahama sutras 
is different from that of the Vaiseshika school according to which 
consciousness 4s an accidental quality of the Self brought about 
by its contact with manas of mind. 
The doctrine of the size of the Atman is next critised in t 
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Brahma sutras. ‘I'he atomic size of atman is as old as the Upani- 
shad. "14115 doctrine is accepted by the Vaiscshikas. ‘he Brahma 
sutras teject this view in spite of the Upanishadic authority. 
To speak of the size of soul or atman is to confound its nature 
with body. The categorics of spatial magnitude are inadequate 
to desctibe the soul which is intrinsically of the nature of thought 
and the spititual entity may be spoken of cither as an atom or 
as an infinite, It may be both infinitesinfl as well as infinite. 
The individual self is also a karta ot agent. He, is able to act 
and thus he is able to produce karma. Being the author of karma 
he is obliged to enjoy the fruits thereof Karta must be bholkta 
also. In this respect the Vedantic view is different from the Sankh-~ 
yan system’ where Purusha is merely the enjoyer and not an actor, 
But when we examine moze closely the vedantic view the prima 
facie objection disappears. Activity is not the intrinsic quality of 
the soul. Activity is due to its accidental conjunction with the 
body, In the technical language of Vedanta Atma becomes + 
katta only because of the Physical conditions or Upadhi. On 
account of the same upadhi it becomes a bhokta. ‘Uhus action 
and enjoyment are both duc to’ extrancous conditions. ‘I'he 
so-called upadhis ate constituted by the several indrlyas 0 sense 
organs. In this respect many doctrines are common to Sankhya 
and the Vadanta. ‘The activity of the individual self though 
appeating as a difference between the two schools docs not cons- 
titute a teal difference, ‘The activity is explained away ultimately 
in the sutras. Activity in the individual is really due to Brahnia 
himself or the .Autayami, Hence the individual soul is not a 
free agent. He acts because of the Iswara in him. But this 
conttol exercised by Iswata is assumed to be entixely consistent 
with the karmas of the Individual, ‘The inference of an Iswara is 
not an instance of an acbitsary act. Tle is himself determined 
by the [सतपा of the individual self. ; 
The third chapter of Brahma sutras contains the same topic 
, about the soul, ‘Transmigration is taken up. ‘The soul setains 
its manas and sookshmna satita after death, नास ft is not Tree 
from Upadhi, it is still subject to decay and death. It is still 
tied to the wheel of Samsara, After death it may have its sojourn 
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in different lokas, But nevertheless the individual must come 
hack to the world because it is from here that it has to obtain 
final libexation, 

4 Discussion of Dreams and Tallucinations—The doctrine 
of the four stages of the Self mentioned in the Upanishads 
finds a place here. ‘I'he two kinds of knowledge; absolute and 
relative, Paravidya and Apatavidya, ‘The lower knowledge 
or aparavidya tefers Yo the sactifice and it is supposed to 
be related to Saguna Brahman whereas the higher knowledge 
leads to Nixguna Brahman. The last and fourth chapter leads 
to Moksha. ‘The two Vidyas [दत्‌ to two diffexent paths. ‘The 
lower associated with worship of Iswaza leads to Swarga 
wheseas the higher resting upon the contemplation of Nirguna 
Brahman leads to Sclf Realisation and identification with Brah- 
man, ‘There is no distinction between the individual and the 
absolute, ‘Phe upadhis being climinated the conditions being des- 
troyed the individual self finds the absolute, ‘This is known as 
Mukti. It is direct of immediate realisation of the Self, where- 
as the formes path through lower knowledge may ultimately lead 
to Mukti though not ditectly and immediately. The tealisation 
of the self and the consequent liberation is brought about by 
Samyakdarsana, the truc path. There is true knowledge of 
the self It is the state of pesfect Nirvana, All qualities have 
withered away from Brahman, It is oirguna nitvisesha. Thus 
qualityless and fosmless He is beyond description—nivvachaniya, 
Thus ends the Brahma sutras indicating the time nature of 
ultimate xeality.—The un-conditioned Brahman. 

Sankara and Vedantism—Sankara represents a stage in the 
development of Vedantism: He lived about the 8th century, 
a contemporary of Kumatila Bhatta—a student of Govinda, 
who was a disciple of Gaudapada. Sankara’s Vedantisn is 
expressed in his great commentarics. on the Upanishads as well ` 
as Brahma Sutras. His advaita is the logical outcome of Gau- 
dapada’s advaitism. It is most influential among the current 
schools of Tfdtan thought, In his introduction to the great Bhasya 
on Brahma Sutas he says ‘Tt is a matter not requiring any proof 
that the object and subject whose respective spheres are the 
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notions of Thou and Ego and which-are opposed to each other as 
light and darkness. ‘The two cannot he identified. ITence it follows. 
that it is wrong to superimpose on the subject the atttibutes 
of object and vice verse? ‘Vhus he starts witha sufficient warn- 
ing that the subject and, object are quite distinct and they should 
hot be confounded with each other. [ce warns against the 
superimposition, of attributes—Adhyasa. ‘he subject should 
not be associated with the attributes of the object nor the object 
with those of subject. ‘Ihe two ate distinct in kind. One is 
a: chetana: entity and, the other an acherana thing, Sankara 
statls just where Sankhya started. ‘There also Chetana Purusha 
is differcnt from achetana Prakeiti, Again the starting point of 
modern thought in Iurope swas the same, Descactes started 
with. the. distinction between the thinking thing and the ex; 
tended thing. Yet by an inscrutable logic adopted by both 
Descartes and Sankara the goal xeached by them is funda- 
mentally different from the starting point. Cartosianism ends 
in Spinozistic monism where the ultimate substance engulfs all 
things Chetana and Achetana within itself. And similarly San- 
khara ends with an all devouring absolute which could not brook 
by its side any other entity, ,Sankata in the same, introductory 
passage suggests that this Adhyasa is a common vice of ous cx- 
perience and is duc to out ignorance of avidya. ‘he only way 
to, get {4.०6 it is by Vidya or knowledge. “Thus Adhyasa os mu- 
tual confusion of,sclf and nonself is the zesult of ignorance. It 
is on ignorance that all the duties enjoined in the scriptures are 
based, Hence the doctrine of Pramanas includes perception 
and inference, Several vedic tests enjoining vatious, xeligions 
duties, all have :for theix objects world, which is the resultant 
of the avidya ot.ignorance. The world of objective reality is 
thus due’ to‘ ignorance and ‘even the vedic sites and injunctions 
axe not excepted. ¦ These have no, value (ण, छठ who possesses 
real) knowledge. Distinctions of, caste, status in society etc, 
are all due to adhyaga. . ‘Ihe conception of Vedic Dharma has 
meaning only with reference to Adhyasa, aceldentab conjunction 
of the true self,with the extraneous conditions of caste,’ birth ete. 
But for this,false conception Vedic Dharma could have no mean- 
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ing iand no validity forDharma pertains ito Varna, which da turn 
adepends' upon the body and net’ upon :tho:soul, Becauseiof the 
falsc identity between soul: and body we speak of; one as 
a Brahmin or a Bshatriya, ‘These atutibutes arentme only 
of the body and yet are falsely associated with the self. I'hus 
Sankara not oaly indicates (16 (ruth that the self and the environs 
ment ate distinct but also suggests that the confusion and 
falso identity is due sto avidya. From:a thiakes who .emphar 
sised the danger of this philosophical. error we should naturally 
expect consistently a! systeni of philosophy strictly. maintaining 
the opposites. On the other hand,! Sankara offers just the re- 
verse, He dismisses. the distinction, between self and non-self 
as unteal and unphilosophical. , What is the nature of the extet- 
nal world according to Sankara? , Gaudapada already compared 
it to a dream, Sankhata accepts the same without question, 
The diversity and objectivity of the world of things and persons 
are all illusory, ‘Ihe objective world around is:but the maya 
of the juggler, the juggler in this | case being Atman’ thimself, 
Since' thé juggler himself is not a-victim to his own illusion so 
the highest self is not affected by the world-Tlusion. ‘The whole of 
the external world is but thé manifestation of Brahman! or Atman. 
The substance of which this world is constituted being Chetana 
is genuinely akin to decams, ‘That it is a dream will, not be evident 
td us so Jong as we are dreaming, so long as there is avidya. 
When we wake from this dream to another world then the dream- 
world will vanish. When the individual wakes upninto.high- 
est selfhood then he will understand the dreamlike illusoty natute 
of his former. experience, When he rids himself. of overpowes- 
ing avidya the multiplicity ‘and objectivity will: automatically dis- 
appear, । RO. oa aia) 
Js the individual atman xcal according to Sankaia ?' The 
individual self shates the same fate as the objective world. ‘All 
the other Indian systems of thought recognised individual atinan 
to be eternal and unoreated. But in ‘the hands of Sankata 
the individya. soul dwindles into a shadow -of a'higher reality, 
In the passages emphasising his own ddvaita view he rejects the 
panhetistic view according to which the objective world and the 
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individual self can be real and yet subsisting in the same universal, 
Several passages in the Upanishads compares the Brahman to, 
a ttec and the individuals to various lsranches thereof. Unity 
and multiplicity are both real in organic life. So is the occan 
one though the waves are many, So the clay is the same though 
the pots are many. These Upanishadic passages donot and need 
not necessarily imply the doctrine of the illusoriness of the world 
and individual selves, But such an interpretation Sankara does 
not want, He sternly rejects that as crroncous. [16 emphasises the 
unity as absolute, If the phenomenal world and individual souls 
ate unreal then it would be against the practical notions of 
ordinary life. Such consequences are not disconcerting to 
Sankara, Such objections do not damage his positlon, he- 
cause the entite complex of phenomenal existence is still true 
to a person who has not reached the true knowledge and realised 
his true self, As long as onc is in ignorance the reality of the world 
and self is vouchsafed for him. He may behave as if these were 
true and his life not affected by the higher philosophical doctring, 
Sankarn’s self is thus an absolute—a sort of Parmenidean absolute— 
cternal and unchanging, 

What has Sankara to say about the several passages 1५ the 
Vedic scriptures which speak of the creation and evolution of 
the world? If the world of concrete reality is illussory the Vedic 
doctrines of creation would have no meaning, ‘This objection he 
wards off with the remack that the creating qualitics of Brahman 
depends on the evolution of the germical principles Nama and 
Rupa. The fundamental truth that we maintain is that the crea 
tion, destruction and sustenance of the world all proceed from an 
omniscient and omnipotent principle ahd not from an unintelligent 
Pradhana, While maintaining absoulte unity or Advaita of self how 
can the above be maintained? ‘The longing of the self—the name 
and form are the figments of Nescience. ‘hese are not to be elther 
as being the same or different from it, ‘The perms of the entire 
phenomenal world ts called in the Sruti, Maya ox illusion, Saleti 
ot Power, Prakriti or Nature, Different from thes¢ 3s the omni- 
scient world. Hence the Lord depends upon the limiting adjuncts 
of Maya ‘and Rupa the products of the avidya out of which Is- 
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swara creates the world. His being a creator, his omniscience 
and omnipotence all depend on the limitations due to those vety 
adjuncts whose nature is avidya. I'rom these passages extracted 
from Sankata Bhasya we have an idea of Sankata’s philosophy. 
Ultimate reality is undivided and indivisible unity same as Upani- 
shadic Brahman. ‘Lhe several vedic gods are but fractional aspects 
of this. Sankara wants the reader not to confound his system 
with the Vedic theology. He cleats away adhyasa or error, His 
system isa sitencous atttempt at an accurate definition of atman, 
Through a very skilful dialectic all the qualities ‘of the external, 
world are shown to be alien to Brahinan. Spatiality, objectivity, 
colour sound cte, all are with a psychological insight shown to be 
non-spiriinal, By this process of elimination the esscntial natute of 
atman is clearly defined as Auman. It is the only thinking thing 
Chetanadravya, Thinking is not metely an atttibute of the Self. Self: 
is thought. Atman is Chit. Having gone thus far Sankaxa is 
tied down to a philosophical doctrine which appears to be inconsis- 
tent with bis own standpoint and also with thought and general 
tradition, Such a result is probably due to the following reasons. 
The Upanishadic writers spoke of the Brahman as the spiritual 
essence the leaven which leavens all things, In these passages 
the doctrine of atman exactly corresponds to Cartesian thinking 
substance, ‘The Upanishadic passages did not negate the teality 
of the phenomenal world. When Sankara took up the doctrine 
he was confronted with a difficulty. Sankara could not accept 
the naive Upanishadic panthcism. He Avants a cleat definition 
of Aunan, ‘This naturally widened the gulf between subject and 
object. While these according to Upanishadic writers had vague 
common substratum. Not satisfied with this philosophic vaguencss 
Sankata wanted to shift xeality to the side of the subject ot Chit. 
Hence Sankata not only finds atman identical with Chit but it 
is also identical with existence ot Sat. If the Brahman is the 
soul and if the soul is the Brahman then the Sat must be Chit-exis- 
tence and thdught must be identical. If existence and thought 
are absolutely identical then anything other than thought will 
be unreal or Asat. The objective world is not Chit or thought, 
Hence jt tannot be real or Sat. Sankara is compelled to pro- 
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pound the doettine of the unteality of the objective world, What 
is the justification for such!a conclusion. ‘There is no doubt he 
is supported by certain Upanishadic passages as well as by some of 
hig predécessors like Gaudapada. Bul we have to remember 
that thany Upanishadic passages that declare the external world 
as unreal da so only nictaphorically and comparatively, ‘The 
Upanishadic: doctrine compares with the Cartesian doctrine of 
atidation, ‘The ullimate substance has the inaxiinum of reality 
whereas man has; less of that. But with Sankara it is other- 
wise. Tor'hin a thing)must be Sat oraniAsal, ‘To be teal, a 
thing must be Chit and what is not Chit, must! necessarily 
bb. Asatu ‘Thus: aftor establishing the reality of atman and the 
illusorincts: of the test Sankath is confronted with an exiractdi 
vanty diMculiy:to teconcile his philosipby with the common sense 
Miew .on the,one Hand and ithe taditional Vedic telipion on the 
other. Je manages this by: his । tlistinclion hetweén Vyavaharika 
and Paramarthika | points! ofiview. | Vor pall practical purposes 
fandifor the ortlinary afltirs. of coligion theivorld may: bu takon as 
seal though philosophically it is ino; more than the phantom of 
lardelyded i personality... Many Veilantins ibringy ind the jparallel 
of Kant wha also hagiadtality, ho! worldois, empirically seal 
‘but! tansoehdentally idenl.; एप फल should, protest against) sudh 
mcomparison. Mond aat recognises the so culled! ithing-insitsoll 
whiclulis tHe yltinhara soustes« ‘Lhe! phenomonali world is the resul- 
tantofithe idtteraction, helween thitig-inrtself and Wyo in itself 
ithe one! supplics the क कत्‌ the other the for , "1414८ 16 (०१५१५ 
Ithe reasons why: Kantiprotesis against Bebkley and:tvanted do ‘keep 
his: philosophy: gntitely' different front, that. .Sahkavatg: advaisigm 
is fundamertally, different from Kanv’s ‘phenomanillsm: ide. is 
mote rakin ((o) Michte’s.! Uven this xesamblince Is superfielal.: far 
the dhoutstid idealismof Michwenis तवक qjumetaphisical explanaion 
of moralivilug, Atccotding.to Michte the would ofiabjective xbaliuy 
isa sidge on, an iarcunioonted by! the Liga for ita own: moxal 
idxexcise.hMosal: valuel is ithe: plvot lon: whieh Flehto’s monism 
Ihevolesw But sfor Snokata vall these |-values: have! reference to 
himan) life ahd ibuman.ipersonalily ‘ands dhecefore must. be wele- 
gated to, te oalm of illusions from the higher! point of View. 
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1, 016 owh words “I'he external world as well as individual 
personalily are maya, asal, nothing else.” | u 


Sankara and the Dodtrine of Maya—Spedleing’ of the Exteutal 
world ‘Sankata says it is all maya of illusion and yet he with 
ther vedantims tepndiatés the doctrine’ of Baddtism that ‘the 
external world is putely psythi¢al and’ as! such ‘has nd gubs- 
tantiality of 15 own, What is the significance of this paradoxi- 
cal attitude, According to thé Satkhyan’ dotitine as to the origi 
aid natutt of the world thé External watld 3 evolved out of 

; Prakiiti which’ being opposed to Pursha ‘is Achetdna! Tt is 
indie! or 1८58 similat to the mddern ‘sferitific “Matter”,' Besides 
this Praleeli Shiikhya’poseuldid!'the existétice 0६ । 6" Patushas, 
Now {fat tHe Vedalitin’ voting ‘citisting' Ig’ the’ rhanifestalion of 
Brahitan,' ‘The Brahotkh Yeing'Chétada'éntidy it is not didiculé tb 
146८५ individival sould cheteftohns "But {HY Vedaistin! debives the 
eKtortial wold blo ftoth the! 4८. एप ekletdal'Wdeld'ls ववाह 
1 1, alttl Is thebéforrt! opposed ‘id wr 111. 140८6 ie ६406, 
‘he! cAsily पलत एप, “Saiitlara’ send {hag recUgnibda 
1016 (पितवा difbronct!'beeweln'ths tv Clétdha did Achclatta 
‘andl Watts tho'teader agrihs!!cbitkubldh:' “Yet 16 ‘wahts td loglealll 
tiathlain tht करण Uhing Indie tld holilivinf id ddtived 6५ the 
9५6 Brabihiah!! ‘EY ties (५५८५६ thd‘two'indedsditidble dev 
(11४6७11 मल वत che पड sbbjudt ig! तपत thdéfendodtt 
> 1.1. 1. 1.11. /,॥ 
196८ life ard dud io confilslol belWeelt thé eWd," 'Seborlaly‘he 
dathis'tU so that there WW only lodd! bkistélide'’ ultiAlate "hd 
real avd rac प्रात id कपु deblvduval’ 1 ne is! (ल्द 
20 dslablishiliy the कः ddetellie (tHe 'distinettddt' ४६६०६ the 
slibjear 1. KE canst at’ Lhd Sante Unie कतत प्लव, 
THe actial xegull’ dé "Ke inlvoduded'a soxt ‘bf mblkd-bélicv ted 
ला 160. “The objective wold is Soincthing deiiVed "fron ४/4. 
Maya’ Is #8 111 Vaid! colnstituuive! Of 'the’'extdehal World, 
The 5५0 0( WHIGh dbjéctive' weld! 18’ nihdd' ly Yaridusly' वतप 
hag! Moly! Peakitit ahd शव He’ Late’ पतव आतषा 
terminology’ 06 'attiphasidd lite! dibtinulida ftond एतज, 
Pursuihg'thié line’Of thought 'he ought पठ have got the vontlusion 
that He! लात World's cobistitucedl by" 'sdlsstalibe'Aindadiehtally 
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distinct from and incompatible with Self or Brahman, ‘This would 
have landed him ina dualism which he strencously tries to avoid, 
Thus the problem with him was to setain the Sankhyan dualism 
just to emphasise the distinction between the subject and object 
and at the same time to maintain Vedantic monism..{n this atcempe 
at a compromise his language becomes ambiguous and his own 
attiludewavers between Dualism and monism. Ie satisfied himself 
by introducing two kinds of existence or sat corresponding to 
Purusha and Praksiti and yct these two प्रत्‌ of Sat he wants to derive 
ftom the Chetana Brahman. Beyond the Brahman there could be 
no vxistence, he being the only sat as avell as the only Chit, Fence 
the Praksiti which Sankara xequisitions to explain the external 
world is not only achit, non-thought, but also asat—non-real, 
Being asat in as much as it is distinct from Brahman it must be 
identical with mete nothing and yet it must be substantial cnough 
to be the basis of the objectvie warld. It is such an impossible 
function assigned to Maya by Sankara, Fle cannot condemn it 
altogether to be nothing for he expects real worl out of it and 
so far it must have some causal potency, But on this account 
he date not recognise its reality lest it should sct up an imperium 
in imperio a rival claimant to the throne of Brahman. There- 
fore Sankara relegates Maya to the metaphysical purgatory where 
it is expected to live the life of something midway between abso- 
lute being and absolute nothing. What he further means by this 
curious amalgam of something-nothing we do not cleasly appie- 
cinte, It is because of this precarious reality of Maya that he is 
able to make his readers believe that in his monism the objective 
teality maintains a greater dignity than assigned to it by the 
Buddhists. In short to avoid the sumyavada Sankata invents the 
impossible doctrine of maya which lends plausibility to his system 
which would other wise be untenable and also indistinguishable 
from Buddhistic nihilism, It was because of this Indistinguish- 
ability between Buddhism and advaitism that Indian critics con- 
demned advaita as Buddhistic nihilism in camow‘lage and called 
Sankara 2 Pracchanaa Bouddha, a bouddha in disguise. 

Brahman: Sat as well as Chit, Existence and Intelligence, 
but for Vedantin it is something more. It is not merely the subs- 
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tratum of the concrete world, it also stands for the transcendental 
poal of life, It stands for the pther world to which every Indian 
thinker looks forward, Tt is that highcs reality which the In- 
dian aspites to as a haven from the ocean of Samsara, a place 
of rest from the toils of transmigration, It corresponds to Bud- 
dhistic Nitvatia, the Samadhi of the Yogin, the Liberated Putusha 
of the Sankhyas and the God Iswata of Nyaya Viaseshikas, If 
it is to be the negation’of the ennui of Samsata tobe the end of the 
misery of concrete life, to be the place from where thete is no zeturn, 
dt nmst embody in itself something unique and that is absent 
in the world of Samsara, an unalloyed and unchanging Bliss 
which knows not 118 opposite. ‘The Brahman therefore besides 
Sat and Chic is Ananda as well, It cepresents that transcenden- 
tal bliss which no man has tasted here and which evetyone is 
entitled to have if he walketh the path of liberation, Such a 
transcendental bliss is entitely different from the ephemeral pleasure 
of the world, Tilse 16 would not be sought after by the wise. 
Hence the Brahmna must also he Ananda Bliss or Joy. This 
absolute reality Sat Chit Ananda is the ultimate concept of 
Vedantism, It not only serves as rhe metaphysical cause of things 
existing, but also stands for the light shining in individual souls, 
Tt also represcnts the goal to which the whole creation moves. 
Tt is not only the beginning but also tite end of things. Climb- 
ing the pinnacle of Metaphysical monism Sankara finds it hatd 
to tecognisc the claims of ordinary mortals in his system, 
He cuts the Gordian Knot by invoking the aid once again of 
the doctrine of the distinction between the relative and the 
absolute points of view. There is no justification for the 
demands of either religion or morality in an absolute monism, 
In the ratified atmosphere of monism neither morality nor पतल 
gion can breath and live. ‘Ihe inevitable conclusion of his logic 
may not be realised by the ordinaty man nor accepted by the ortho- 
dox scholar. ‘Ihe Vedic scholars have faith in the injunctions 
of the Vedas and may still believe in the beneficial वात्ता of sacti- 
fice, ‘Ihe uhsophistical man of the religion associates with also- 
luce reality, the object of his tcligious adoration and worship 
and maintains that to be the fountain head of all good and valuable. . 
8 
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‘Che metaphorical conception of Brahman therefore must live 
side by side with che popular teligion and must live in accordance 
with Vedic situalism. Sankara manages to satisfy all these de- 
mands by postulating the fictitious deity of a lower Brahman 
who may be considered seal from the practical and relative point 
of view though he cannot hide his real inanity from the vision 
of the enlightened. ‘The ordinary man may continue his Waditional 
worship, the orthodox vaidika may perform his usual sacrifices 
quite unperturbed on the assumption that there is an object of 
devotion and wosship in his Iswara, in this matter, Sankara 
seems to take a lesson from the Mimamsakas who repudiate 
the conception of a God at the same time insisting upon the 
efficacy of worship and sacrifices which they hold are intrin- 
sically cfficacious not depending upon Iswara, Sankara agrees 
with Kumarila the great Mimamsaka teacher and lets alone the 
iaditional situalism unhampered by metaphysical speculation, 
It isa peculiar mentality the like of which we have in Lume, 
After proving the unsubstantiality of human personality and the 
external world Ilume exclaims that the world will go on, neverthe- 
less, as if these things were quite real. 'This kind of estrangement 
between life and metaphysics life getting on in spite of metaphy~ 
sics would only establish the undeniable teach that Tie is more 
than logic, {10 allow concrete life to exist by suflerence, to se- 
cognise its reality from the vyavaharic point of view, may instead 
of proving the teality of the concrete world, redlly establish the 
bankimptcy of the underlying Metaphysics. 
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The term Jainism which means faith of a Jaina is derived 
from the word Jina which means the conqueror or the 
victorious. Jina means one who conquers the five senses, des- 
troys all the karmas, and attains Omuiscience or Sarvagnalioud 
The person who performs tapas or yoga attains such a self-reali- 
sation and omniscient knowledge or kevala jnana. After attaining 
sclf-realisation and after acquiting Omniscience, the Jfha spends thy 
test ofhis time in Dharmaprabhavana ov preaching the Dharma 
fo the mass of human beings. Not satisfied with his own self 
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realisation, he engages himself in the noble task of helping his 
fellow-beings with his message of Dharma which would enable 
the ordinary mortals to reach the waza bon of life and attain 
the same spiritual sutus of perfection which he himsclf has acquit 
९५, Because of this noble task ofshowing the path of spiritual 
realisation or Mokshamarga, Jina is also called ‘Thirthankata. ‘This 
teem ‘Thirthankara meaas one who helps human beings to ctoss 
the occan of Satnasara by providing them with a vessel to sail 
with in the form of Dharma. Jinadharma is the boat which 
$ provided for the human heings for the purpose of crossing 
the ocean of Samsara and. because of this noble task of helping 
the mankind fina is also called Thirthankara. The divine per- 
sonality Jina, who by his act of benevolence is called ‘Thirthankara 
is therefore called Arhanta which means one worthy of adoration 
aad worship. Arhat Parameshti is therefore the Lord worship- 
ped by all the Jains, He is represented by a pratibimba ot 
image which is installed in a Chailyalaya ora Jain temple built for 
the purpose. ‘The pratibimba is always of the form of a human 
being: hecause it represents the Jina oc the ‘Thirthankata who 
spent the last portion of his life on earth in the noble task of pro- 
claiming lo the workd Mokshamarga or path to salvation, ‘The 
idol will be ejthes in a standing posture or Kayotsarga of in 
the posture of Podmasana-sitting-technically called Palyankasana, 
Whether standing or sitting it represents the Divine Lord absorb- 
ed in the self-realisation as a कप of ‘Tapas ot Yoga, 'There- 
fore the facial expression would seveal the intrinsic spiritual bliss 
as a result of selfrcalisation, People who worship the Jina in 
this form installed in Jinalaya ox the Jain temple and who follow 
the seligious tenets proclaimed by the Jina ate called the Jainas 
and theit religion is Jainism. 

‘Che same faith is also designated by the term Axhatamata, 
which means relipion followed by Athatas or Jainas, since the term 
Arhata means one who follows the religion of the Arhat Parameshti. 
The terms Jindy Whirthankaca and Arhat Parameshti all refer to 
the divine petson or Sarvagna who lived in the world with his 
body, and it refers to the period after attaining Sarvagnahood 
or Omnisclence and the last period of the patinivana, when the 
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body is cast away and the self scsumes its own intrinsic pure 
spititual nature and it becomes Paramatma or Siddha. ‘This is 
the last stage of spiritual development and is identical with the 
Self completely liberated or Muktajiva or the Self which attained 
Moksha. This Sidhapatameshti is identical with the Vedantic 
conception of Parabrahman or Paramatma which terms are also 
used by the Jaina Thinkers. ‘Dhis Siddkaswarupa or Paramatma 
Swatupa is without body Asatita, and without form, Axapa, 
Hence its nature can.be understood only by yogic contemplation 
for which the individual must be fit and highly qualified. Ordi- 
naty people who are not endowed with the capacity of scalis- 
ing the natute of the pure self Paramatma or Siddha Parameshti 
whose pratibimba is installed in Jaina temples for the worship 
by the ordinary houscholder. ‘This practice prescribed a mode 
of worship for the ordinary people who were expected to 
concentrate theit attention on the image of Jina or Arhat Para- 
meshti corresponds to the Vedantic attitude, which while reco. 
nising that the highest state of spiritual development is repre- 
sented by the Patabrahina, provides for the ordinary man some- 
thing lower than this as the object of worship, or what is called 
the popular or vyavaharic point of view. As a matter of fret, 
it may be said without contradiction that this distinction bet 
ween vyavaharic and paramarthika points of view was adopted 
by the great commentator Sankara who took the sugyestion from 
the caslict Jaina thinkers, cspecially Sti Kunda Kanda, ‘Chis 
term Siddha, since it implics the complete destruction of all the 
karmas which enshrowds the intrinsic purity of the self is also 
called Nirgrantha, who is devoid of all attachment, ‘The term 
Kandazhi which occurs in the ‘Tamil work ‘Tholkapya means 
the same thing as Siddha or the self which is completely liberat- 
ed from all the shackles of karmas. ‘Uhough the temple worship 
is associated with Arhat Parameshti or ‘Vhirthankars, Jainas 
have not forgotten the fact that the Siddha represents the highest 
spiritual development, Hence the practice of eilent salutation, 
Nama Siddhebhyaha or Siddhan Namaha is a common practice 
anong Jains whenever they begin any good work either literary 
os of ordinary kind. Probably this practice of beginning with 
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adoration of Siddhan Namaha ot Nama Siddebhyaha was pte- 
valent among the non-Jainas also especially in South India where 
the people when they begin their daily work in school are taught 
to start with this salutation Siddhan Namaha, 

The ee of Jaivism—Vhere is a good deal of incoxtect views 
prevalent amon even educated people as to the ape of Jainism. 
It is an unfortunate fact that Indians had to learn their history 
from foreign scholars. Toreign weiters with incorrect and insufti- 
cient knowledge of the Indian histosical background wrote 
textbooks on Indian history which provided the historic infor 
mation to Indian student in Schools, ‘These history text-books 
were mainly responsible for a good deal of crroncous views 
prevalent among the educated Indians as to the past history of 
their land. One of these deplorable errors is the view that Jain- 
ism is an offshoot of Buddhism and Hinduism. This error 
we are plad to say is 10 more prevalent among the oriental scholars 
hoth in the West and Uast though the estor persists among the 
educated Tndians whose kaowledge of history is not uptodate. 
The origin of this ertor is to be found in the fact that 
the founder of Buddhism Goutama Sakyamuni and Mahavira 
Vardhama the tase of the Jaina ‘Chirthankaras were contem- 
porarics. Buddhistic literature contains references to Mahavira 
and his followers, and similatly Jaina literature composed at the 
time of Mahavira contains cross references to Buddha and his 
teligion, Persons who studied first the Buddhist literature and 
who had no knowledge of Jaina scripture come to the hasty conclu- 
sion that Jainism must have been the branch of Buddhism. Later 
on when oriental scholars came to study the subject they corrected 
thei erroneous vigws and were constrained to call that Jainism 
must have been catlicr than Buddhism. As a matter of fact, ` 
Buddha was a younger contemporary of Lord Mahavira, Buddha 
himself in his conversation with his friend and disciple Sariputta, 
natrates the fact that he himself in his earlier days was adopting 
Jaina practice of austerity which he had to give up because of the 
rigorous disciflthe which fe did not like, ‘Lhe date of Maha- 
vira’s parnitvana, 527 B.C, is accepted asa land mark in the his- 
tory of India. According to Cambridge history of India, the 23rd 
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'Thirthankata, Lord Parswa who lived 220 years prior to Lord 
Mahavira is also considered a historical personage. | According: to 
this view Jainism must have heen prevalent in Tndia nearly three 
centuties priot to Gautama Buddha, the founder of Buddhism, 
Though writers of Cambridge history of India did not go 
beyond Lord Parswa, we may point out the fatr that Jainism 
was in existence even priot to this period. ‘the ‘Thirthankara 
ptior to Lord Parswa, the 2and ‘lhiethahkara, according to the 
Jaina tradition is Lord Arishtnemi, who is said to have attained 
his Nirvana on the Mount Girnar in Junagadh State, 
which is a place for pilgrimage for the present day Jainas, ‘his 
‘Atishtanemi was a cousin of Sri Krishana of Mabbharatha fame 
and the name Arishtanemi occurs in Vedie literature as one of the 
great Rishis. ‘Chis Jaina tradition circumstantially supported 
by non-Jaina Vedic literature may also be accepted as having some 
historical basis. I€ Sri Krishana of Mahabharata wat is aécupe- 
ed as having some historical basis then we have to accept the 
history of Asishanemi also. According to the Jaina tradition, 
there were twenty-four ‘Vhirthankaras beginning with Lord 
Veishabha and ending with Mahavira Vardhamanas OF these 
the last three may he taken to he persouutlitios of the historic 
period. The zest are persons of prehistoric age and we aed 
not trouble ourselves about their history till we know something: 
more. than merely tradition. ‘The first of these ‘Thirthankara 
Lord Veishabha who is considered hy the Jainas to be responsible 
for revealing Ahimsa Dharma for the fise (ime to the warld 
seems to be a very interesting personality, According to the 
Jaina tradition, he was a hero.of the Iksavaku family. . His futher 
was Nabi Maharaja the last of the Manus and his mother Maru 
devi, Vrishabha’s petiod represents a complete change of World 
conditions. Prior to this the country was called Boga Bhumi whese 
the people were satisfied with all theix wants by the mere wish 
through the help of the traditional kalpakavriksha, During: the 
time of Lod Rishabha these happy conditions completely dis- 
appeared and the people were in a preplexity af fo the way of 
life which they were expected to carry. ‘Then they all went to 
Lord Rishabha praying for help. Le is svid to hve consoled 
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them by showing the way of life, He taught them how they 
could obtain food by tilling’ the soil, that they should take 
upto agriculture for the production of food, which they could 
obtain in plenty by their own toil in spite of the fact that the 
Kalpakavrikshas disappeared, He taught some other people 
to carry his agriculture produce to different peoples and supply 
to those that were in geed. Me again set apart a number of able- 
bodied inen for the purpose of defence. ‘I'hus the fitst social 
organisation owes its existence to Lord Vrishabha who divided 
the sociely according to its functions into three groups, 
agriculturisis, traders, and soldicss, After ruling over his king- 
dom for several years, he abdicated his throne in favour of bis 
son, Lord Bharata and went into the forests to perform tapas. 
After the practice of tapas for ecveral years he attained Kavala- 
jnana or Omniseience: then he went about from place to place 
preaching: his Ahimsa dharma to the people of the land, so that 
they may also have spiritual नर्दः ‘Thus Lord Rishabha is 
gknowa among the Jainas as Adijina, Adi Bhagavan and so on. 
‘his first ‘Thirthankara’s life is repeated verbatim also in non- 
Jaina puranas for example Bhagavatapurana (V. skanda.) ‘The 
game story is cepeated in Vishnupurana and Vayupurana also, 
All these Hindu puranas maintain that Lord Rishabha preached 
the doctrine of Ahimsa after performing yoga for several years. 
Le ‘went about from placé to place completely discarding all 
ornaments and clothes, and hence he was misunderstood by the 
people to have gone mad. ‘The repetition of this life history 
of Lord Rishabha in non-Jaina putanas can only be explained 
byethe fact that at one time when the story was a common 
property to both Jainas and non-Jainas the hero must have been 
considered as worthy of worship by all. 

According to Jaina tradition when Lord Rishbha attained his 
Nirvana in Mount Kailas, his son and the suling emperor of the’ 
land, Lord Bharata built a temple in the place of Nirvana and ins- 
talled an imaggeof Lord Rishabha for the purpose of worship for 
himself as well as for the genctal public. ‘I'his worship of Lord 
Rishabha’s idol must have been prevalent throughout India from 
far-off ancient period of the Indian history. ‘That it was so pre-~ 
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valent in ancicnt Tadia we may infer from certain facts available 
in the Vedic literature. Vedas constitute the earliest record avail 
able, ‘They form three distinct groups, the Samhitas, Brah- 
manas and the Upanishads. ‘Ihe Samhitas ae four in number, 
The Rig Veda, Yajur Veda, Samaveda and Atharvana Veda, 
The Rig Veda mantras are uttered for the purpose of invoking 
the aid of the Vedic Gods. Indra is the amost important of the 
Vedic deitics, ‘he religious life of the Aryans in the Rig 
Vedic period centred round the personality of Indea, the 
Vedic God. His aid is invoked by the Aryans of the Rig 
Vedic period to obtain prospetity in their apriculture and also 
in their 0111 wealth. His aid is also invoked for the purpose of 
destroying the enemies, the people of the land, who resisted 
theit advance, ‘hus the Atyans had to encounter opposition 
from among the people of the land whom they considered 
their cncmics, who strongly iesisted the invading Aryans. 11८ Rie 
Vedic hymns composed with such a back ground of racial conflict 
furnishes us with certain interesting facts as to the life and charac- 
teristics of the people of the land who violently opposed [0 the 
incoming Atyans. ‘I'hese hymos referred to a section of the 
Tkshavakus or Puzusha who were in existence in the land long long: 
before the Aryans of the Rigvedie period came into the scene, 
These Ikshavakus are recognised to be of the Aryan race and they 
ate teferted to in terms of respect and adoration, ‘Uhis Ikshavaku- 
vamasa othciwise called the Raghuvamsa, evidently was an 
important and a famous ruling dynasty of ancient India, which 
must have been in existence even prior lo the Aryans of the Rip- 
vedit period. ‘That this Ikshavakuvamsa was famous is barne 
out by the fact that most of the ancient Kshatriya families traced 
their origin (0 these Tkshavakus and even the Sakya clan to which 
Gaulaina Buddha belonged claimed its origin from the tkshavakus. 
The heroes of this family ate celebrated in Walidasa’s Raghu- 
vamsa, According lo Kalidasa, these herovs began their life ia 
early childhood as students, then they lived Uiyir household 
lives, after which they completely 1enounced their worldly attagh+ 
ment and roamed about in the forests performing ‘Tapas or Yopa 
and then finally discarded their bodies after-realisation. गप 
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description fn fall corresponds with the life history of Lord 
‘Rishabha, the greatest hero of Tkshavakus and the first revealer of 
Anhinga to the world and the importance of tapas or yoga for the 
purpose of self-realisation, We suggest thal this Rishabha cult 
must have heen prevalent even before the advent of the Aryans 
and the Rig-vedic tradition, Tn support of this thesis we note 
the following facts rgyealed by the Vedic literature. ‘Ihe Atyans of 
the Rig Vedic petiod it is stated, were resisted by the people 
the [धरात्‌ who are called Dasyas. ‘The term Dasya is interpreted 
sometimes as enemy and sometimes asa slave. ‘hese two inter 
pretations represent wo different stages. Vrs when the people of 
the land resisted they were called the enemies, and when the chemies 
were subjected after a military conquest and taken as prisoners 
and made to work as slaves, the same Dasyas became slaves, 
Facts that desetve emphasis in this connection are the descriptive 
terms used by the Aryans to describe these enemies, the people 
of the land. "These Dasyas are described as Ayayna, Anindya, 
Avyata, Anyavrata and so on. ‘These terms respectively mean 
those that are opposed to Yagna, Indra-worship, those that 
observe a diferent religious practice, and those that do not ptac- 
tise the religion of the Atyans. Trom these descriptive terms it is 
quite clear that the people of the land were dead against the 
Vedic institution of Yagna or animal sacrifice. Their opposi- 
ion to the invading Aryans must therefore be due to two factors. 
‘The people of the land politically resisted the invading foreigner, 
and secondly because the people of the land wese afraid of the 
fact that their culture would be destroyed by the invaders whose 
culture and religion were entirely different from their own. These 
Dasyus the people of the Jand, are also described lo have been 
of dark skin and to have been speaking a different tongue. ‘There- 
fore they must have been the catly Dravidians who were present 
all over India at the time of the Atyan invasion, After describ- 
ing the practice of these Dasyus in negative terms, the Vedic 
Heerature user a very signilicant term to describe their religion, 
‘he carly Dasyus, the enemies of the Aryans, who were op- 
posed to Vagmas and {ndra worship were worshippers of Sisna~ 
deva, ‘Lhis isa very “interesting sevelation, Lwiopean oriental 
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scholars translate this term Sisna Deva as worshippers of ॥ 
‘he Sanskeit term Sisna is not identical with the Linga which is 
now worshipped by the Saivites, Sisna represents the male sex 
organ whereas the Tinga designates hoth Sisoa and Yoni. 
Hence the term Sisna cannot be interpreted in any way to mean 
the Linga which is a combination of Sisna and Yoni of 
phallic worshippers. ‘Therefore the only interpretation that we 
could have is our theory that the ancient Dasyus who were the 
people of the land and who resisted the invading Aryans were 
in the habie of worshipping a nude idol as their God, which 
can be called consistently as Sisnadeva. TE the prerigvedic people 
of the Iand had for their worship a nude male image called 
Sisnadeva by the Aryans all the other descriptive terms may 
fit in with this theory if you take that this Sispadeva wor- 
ship must have been the characteristic of the Rishabha cult 
introduced by Lord Rishabha, the first ‘Thirthankara, and encour- 
aged by his son Bharata in the form of a temple worship. ‘The 
excavations of Tarappa and Mohenjadoro circumstantially eor- 
toborate out theory, because among the discoveries resulting: 
from the excavations we have nude images of a yori considered 
to be idols used for worship by the people of the [Indus Valley 
civilisation and the symbol of the bull is found in abundance in 
coins and seals belonging to that period. Ilence ir will he 
consistent to maintain that the religious life of the people of the 
Indus Valley civilisation must have been associated with the 
Rishabha cult which must have been prevalent throughout the 
Jand from Himalayas down to Cape Comirin and further sourt 
in Lanka, After some time when she invading Aryans com- 
pletely conquered the whole of Northern India, the peaple of the 
land who ate called Dasyus must have withdmwna to the south, 
viz, to this side of the Vindya hills, ‘That there must have been 
such a withdrawal by the people of the land to the south is corre 
borated by the traditional account both in Jaina puranas, and 
Mindu puranas. According to the Jaina tadition,the Northern 
India was completely occupied by five Kshatriya dynasties, 
namely, the Jkshavakuvamsa, Larivamsa, Kuruvamaa, Upra- 
vasa and the Nathavamsa. ‘I'hese five Kshatriya groups com- 
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pletely occupied the whole of the, Northern India and the 
` people of the land who are called Vidyadharas by the Jaina 
tradition had to he satisfied with the peninsula to the South of 
the Vindyas. (एत Vidyadharas ace represented hy two important 
dynasties of ruling families, one of which was mote powerful to 
which Ravatie the emperor of Lanka belonged. The other group 
was represented hy Vali, Sugriva and Hanuman. According to 
Jaina tradition, these Vidyadhatas were highly cultured people, 
in fact more cultured than the rest and they were specially skilful 
in applied science, or Vidyas, on account of which they were 
called Vidyadharas, ‘hey had the privilege of travelling in. theit 
air hy some sort of acrial vehicles or vimanas which they were 
skilful enough to build for themselves. Since they were skilful 
people of very high culture, the ruling chiefs of the Ikshavaku 
family very often entered into matrimonial alliances with these 
Vidhyadtiara families, in fact, the Jaina tradition mentions that 
Lord Rishabha himself married a Vidyadhaca princess by whom 
he had his son Bharata, the first suler of the land and who gave 
his aune to the land, Bharatavarsha. ‘These Vidyadhata sulers 
who were desiznated ag Rakshasas by their political enemies, Aryans, 
are recognised to he highly cultured by the Aryans themselves. 
Vhe Jaina tradition makes these Vidhyadharas followers of 
Rishabha cult, striedy practising Ahimsa Dharma and sternly 
opposed to Vedic Yagna, ‘There is an interesting chapter 
in Jaint Ramayan, Padmapurana of the Jainas, which nartates 
the life story of Sri Rama. ‘Ihe’ chapter refers to the claborate 
preparations made by one Nshattiya prince called Matutha for the 
purpose of vedic sacrifice. ‘The chapter is called Matathayagna- 
duamsa sarga. ‘I'hese preparations for the performance of yagna 
are onade in the borders of Ravan’s tertitory. Narada who happens 
to pass hy that way observes these claborate preparations. 
According to the Jainas, Narada is considered to be a champion 
of Ahimsa. Le advised the Nshatriya prince Marutha not to 
petform the sacrifice, Narada’s advice was tejected. Me then 
procs to Ravatia straight and informs him of the vast preparations 
made by a Kshatriya prince quite in violation of Ahimsa, Ravana 
sends a few ollicers to sipp these preparations, ‘These officers 
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were seni away unceremoniously by the prince Marutha, But 
Ravana himself appears in person officially with his soldiers. Then 
Masutha confessed that he was instructed by the Vedic priests to 
perform this yaga though he was not vety well informed about 
this. Then Ravana tebukes him, stops the preparations, releases 
all the animals intended for sacrifice and threatens’ the priests. 
Then Marutha was initiated to the practice of Ahimsa Dharma 
and he was made to give a solemn promise that he would be no 
mote a party to animal sacrifice or yagna. ग story found in 
Jaina Ramayana clearly indicates that the Vidyadharas since 
they were followers of Ahimsa cult were sternly opposed to any 
performance of yaga within their borders, Perhaps that explains 
why according to Valmiki Ramayana, the Rakshasas were always 
bent upon preventing the performance of yagas and whenever 
an attempt is made to perform yaga the parties had to seek the 
aid of military protection hefore they could carry on the ceremony, 
‘Lhis is illustrated in Ramayana where Viswamiua takes the military 
ald of the royal princes, Rama and Lakshmana before he starts 
the tituals. ‘Thus the circumstantial evidence gées to support 
the theory that the people of the land were all followers of 
Rishabha cult and they were staunchly defending their ल्पा of 
Ahimsa whenever there was an interference from ouiside, ‘his 
theory implies that even before the advent of the Rigvedie Aryans, 
the people of the Jand had a higher formof religion. ‘Che Rishabha 
cult of Ahimga is further borne out by an evidence supplied by the 
later Brahmanas and the Upanishads. When the Aryans of the Rig- 
vedic period prominently settled in Northern India, their vedic 
culture of Yagas, must have heen prevalent side by side with 
the tcligious practice associated with the carlict Rishabha cult. 
The royal families representing, the Ikshavakus clan and other 
clans must have been driven towards the Hast hy the conquering 
hoatds of the tigvedic Aryans who came and setled in the Punjab. 
The carlies Aryan families who adopted the Ahimsa cult gt 
Lord Rishabha must have heen opposed to this new cult of 
the Aryans, ‘Uherefore we have a seference to ‘tie Drachya- 
desa, the Lastein countries in the Brahmanas. ‘The most im- 
portant of these the Satapadabrahmangs refers to the people af 
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these Prachyadesas which include, Kasi, Kosala, Videha and 
Mayadha as Atyabrashtas. ‘I'he orthodox Brahmins of Kuru- 
panchaladesa are advised not to Wavel in the Tastern counisics, 
Because the cortupt Aryans completely gave up the performance 
of yaga they adopted an opposite Dharma altogether. They 
hold that not performing yaga is theis Dharma and pet 
forming yaga is a contradiction to Dharma, or Adharma, 
Further these people of the Tastern countries do not recognise 
social cminence of the priests, Socially the Kshattiyas claim to 
he superior to the Brahmin priests. Llence the orthodox priests, 
if they travel in the Mastern countries will not be respected ac- 
cording to their social status, ‘hese reasons given in the Sata- 
padabrahmanas clearly indicate that the people of the Eastern 
countries of Gangetic valley were all opposed to the Vedic culture 
of the yay, and were followers of Ahimsa Dharma. Here 
we have to note the fact that the followers of Ahimsa Dharma 
the intellectual leaders of the Tastern countries of the Gangetic 
valley were all Nshattiyas. All the (कलाक पा ‘Thitthankaras 
of the Jainas and the founder of Buddhism Gautama Buddha 
all claimed to be Kshatriyas; that the Kshatriyas weie cham- 
pions of Ahimsa Dharma that they were opposed to vedic 
sacrifice, yapa championed by the priests of the Kurupanchala 
country is further corroborated by the Upanishadic literatute 
which forms the Vedanta or last form of vedic literature, 
When we turn to Upanishadic literature we observe a complete 
chanpe in the intellectual attitude towards life and problems, Prior 
to that the whole of Vedic culture is Swargakama Yajethavyaha 
~if you want happiness in Swarga you must perform sacrifice. 
Bue when we tutn to the Upanishadic period the idea is cntitely 
different, We notice that the intellectual leaders of the Upani- 
shadie period do not attach any importance to the utilitarian idea, 
Prosperity here and Swarpa happiness hereafter ate considered 
both as worthless acyuisitions. One is advised to look to some- 
thing far pagre valuable than this, ‘hat Nachikelas rejects the 
blessings of prosperity offered hy Yama, that Mytreyi, the wife of 
Yagnvalkya refused the offer by her husband ofall his riches show 
clearly that the ideal of the Upanishadic principle is far higher than 
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that presented by the previous age of the vedic culture. ` Spiritual , 
yaga is considered to be inferior, Upanishads emphasise a oeta- 
phorical yaga of kindling the spiritual fice by yoga ia which all 
the imputitics associated with the self ace to be burnt for the pur» 
pose of sclf pusification and spiritual realisation, ‘The priests of 
Kutupanchala countties throng to the royal courts of the Prachya- 
desa with a cequest to be initiated into chis acw culture af Atma- 
vidya which is championed by the Kshattiya scholars of the land. 
What is the origin of the new change of the attitude in the Upa- 
nishddic culiure, ‘Ihe only answer that we can think of is the 
Kshattiya intellectuals of the Hastern countries of the Gangetic 
valley staunchly defended their Ahimsa cult given to them hy 
Lord Rishabha cill they were able to convince the priest of Kuru- 
panchala that their sacrifice was distinctly inferior to this cult of 
Ahimsa or Atmavidya. ‘Thus we have the Jaina tradition fully 
corroborated by non-Jaina Vedic literature in these three distinet 
historic groups of the Samhitas, Brahmanas, and the Upanishads, 
‘These facts supplied by the Vedie literature taken in conjunction 
with the evidence supplied by the excavations of the Indus valley 
civilisation will constrain us to believe that the Rishabha cult of 
Ahimsa and the practice of tapas or yora must have heen the 
ancient cult of the Indians throughout the land prevalent even 
before the advent of the Aryans who sang the hymns of Rig- 
veda. ‘Thus the Ahimsa cult revealed by Lord Rishabha was the 
most ancient of religious cults which must have been prevalent 
in the Northern India and which must have been the practice in 
teligion of the people of the'land at the time of Aryan invasion, 
Moksha Maiga:-—What is the Mokshamarga which is peculiar 

to Jainism? What are its special features? Low is it different 
from the religious principle associated with the other Indian 
Dhatisanas, Mokshamarga is defined by Umaswami thus: 
Samyak Dharsana Jnana Charitani Mokshamargaba: Right 
faith, Right knowledge and Right conduct, these three con- 
stitute the path to salvation, This is the first Suga of Uma- 
swami’s monumental work called ‘atvartha Sutra, ‘he emphasis 
is laid on all the three only when all the three characteris. 
tics are combined they can constitute to Mokshamarga, Mach 
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by itself is imperfect and therefore insufficient. ‘To depend 
entirely on faith as is maintained hy some Hindu Dharasana 
will not Jead one to happiness or Moksha, Similarly Jnana or 
knowledge alone cannot lead one to happiness. Not can 
Chatitra by itself however admirable the conduct be, is sufficient 
to lead to the desired goal. [ence faith, knowledge, and con- 
duct must be presented together by an individual if he is to walk 
the path of righteousness, Further it is emphasised that these 
three-faith, knowledge and conduct must be of the right type. 
Fence it is called right faith, right knowledge and tight conduct 
alone when combined together would constitute the Mokshamatga. 
Mero faith which is not of the sight type will not be founded 
upon the ultimate nature of reality.” Similatly right knowledge and 
not any other knowledge will constitute the Mokshamarga. 
Right knowledge will therefore exclude all incoreect attitude and 
disruption of the nature of reality, Hence the prefix Samyak is 
used in cach of the terms, ‘he Commentator of the Sutras gives 
an interesting metaphor to being out the force of the sutra, A 
person sufleriag from a discase, say fever, ifhe desires to cure him- 
self ( the disease must have faith in the capacity of the doctor and 
must know the exact nature of the medicine prescribed by him for his 
disease and anust drink the medicine according to the instcuctions 
of the doctor, Mere faith in the doctor will be of no use. Faith 
in the capacity of the doctor and the knowledge of the natute of 
the medicine would equally be useless unless the patient takes the 
medicine, ‘Ihe person who expects to be cured of his discase 
must not only have faith in the doctot’s capacity, and full know- 
ledge of the nature of the medicine but also take the medicine 
accotding to the prescription, In this case beings in the world 
of Samsara arc assumed to be patients suffering from a spiritual 
disqualification or disease who desire to get sid of this disease 
and to attain perfect spiritual health, ‘Thus for the purpose of 
helping such persons this Mokshamarga is prescribed as a spiritual 
remedy and the spiritual remedy therefore must be associated 
with all chree characteristics of right faith, right knowledge and 
tight conduct in order to be effective, ‘These three constituent 
elements of the path to salvation are called Ratnatraya or the 
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three jewels, ‘These Ratnataya or the thtee jewels of the Jaina 
Dhatma should not be confounded with the three jewels ot 
the Ratnattaya of the Buddhas, where they mean three different 
things.—'he Buddha, founder of Buddhism and Dharma, the 
message revealed by Buddha, and the Sanga, the social federation 
organised by him. ‘Therefore the three jewels of the Bouddhas 
are Buddha, Dhatma and Sanga which ape quite different from 
the Ratnattaya of the Jainas, which constitute the Mokshamarga, 

What is Samyak Dharsana of Right faith 2 Samyak Dharsana 
is defined in the following sutra: 

Thatvartha Sraddhanam, Samyak Dharsanam: Vaith or belief 
inthe nature of the reality is right faith os Samyalk Dharsana, 
Belicf in the ‘Tatyas or the real as they exist forms the foundation 
of Jaina faith, What are these ‘Vatvas ? Belief in it is emphasised 
as the important foundation of Jainism, ‘fhese tatvas or the 
seals are said to be seven in number. Jiva, the living entity 
Ajiva—noteliving entity, Asrava, Bhanda, Samvara, Nirjara, and 
Moksha, Asrava means flow of karmic matter into the nature of 
self or soul, Bhanda implies the mixture of the karmic matter 
with nature of the soul on account of which the soul looses its 
inttinsic purity and brilliance, Samvara represents the act of 
preventing the inflow of the karmic matter and hence it is the 
blocking of Asrava. Nisjara represents the act of destroying the 
karmic matter which may adhere to the soul. Asa result of bluck- 
ing up the flow of fresh karmic matter and destruction of the old 
karmic matter clinging to the soul you have the emergence of 
the soul in its pute form, Free from karmic upadhis, whose state 
is represented by the term Moksha, hese are the several funda- 
mental realities proclaimed hy the Jaina Dharsana, which every 
Jaina is expected to believe, Of these the first two Jiva and Ajiva 
the living and the non-living, form the primary catepories and 

_ the others are only secondary, ‘Ihe third and fourth represent 
the association of the first aud the second. ‘Ihe fifth and the 
sixth sepresent partial dissociation of the first ( Jiva) from the 
econd Ajiva or matter, ‘he seventh represents the complete 
dissociation of the first. 

Before examining these categories’ in detail let us explain 


INTRODUCTION exxix 


some of the fundamental philosophical docteines associated with 
“Jaina Darsana, Let us take first the doctrine of Sat or Reality. 
The definition of Sat given in Jaina Metaphysics is that it is a 
permanent reality in the midst of change of appearance and dis- 
appearance, Utpada vaya Dhrowya yuktam Sat. ‘This concep- 
tion of reality is peculiar to Jainism. ‘The only parallel that we 
can think of is the Hegelian- conception of teality in Western 
thought. ‘The eval existence is not merely the state of static and 
permanent existence, An existing reality in order to maintain 
its permanent and continued existence must necessarily undergo 
change in the form of appearance and disappearance. This 
may appear to be apparently a paradox. But when we appreciate 
the significance of this description of teality, it may be found that 
it is the most accurate description of teality of the actual state 
of things. Tverywhere we find growth and development and 
this is manifest in the organic world, Whether we look to the 
world of plants or of animals, the field of botany or biology, 
this description of xeality is clearly borne out. Let us confine 
ourselves to the life history of a plant. Tt begins itself in the form 
ofa seed, ‘The seed which is planted in the soil must necessarily 
break the shell and sprout out, That is the frst step in its attempt 
to grow, Ifthe seed temains as a seed without this change there 
will be no growth and no plant; the seed will be condemned as 
a lifeless onc, Herice it is necessary that it whould change its 
own form and assume a new form which is the necessary stepping 
stone for the growth of the plant. This sprouting sced must 
further undergo change and some portion of it must come out 
seeking the sunlight and another portion of it must go down into 
the casth in ordex to obtain nourishment from the soil. ‘That por- 
tion of the sprouting which goes down into the soil will undergo 
enormous changes Jato the root system, all engaged in acquiring 
nourishment for the mother plant. Similarly the portion that 
shoots up into the ais and sunlight will undergo enormous change, 
of sprouting owt in tendrills and leaves finally resulting in bran- 
ches and stem of the plant all engaged in the task of procuring 
noutishment with the help of sunlight, from among the chemicals 
available in the atmosphere, such as catbondioxide. At evety 
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stage thus we find change, the old leaves beings shed off and the 
new sprouts coming in, ‘This scems to be the general lew of 
Natute by which life maintains its identity and permanence he- 
cause without this change life will cease to he life aud organism 
will dic. What is true of a plant is equally true with the life his- 
tory of an animal, ‘The life history of a mammal or a man may 
be of the same principle with similar process of growth starting 
with a single cell organism with fecundated ouam in passing 
through the multiplicity of cells constituting a mass undergoing 
clabotate anatomical change within the uterus of the mother 
till the time of the birth when it comes out as fully constitured 
baby waiting to grow further in the outer environment, Tere 
also the same principle is maintained ic., identity in the midst of 
change appearance and disappearance the old disappearing and 
the new appearing in the organism. Livery part of the physio- 
logical system of the body of the child will thus undergo change 
till the child grows into an adult and full-grown individual. St 
is this Law of nature that is observed to be prevalent in the world 
of seality, ‘Chat is implied in the definition of reality given above. 
The apparent paradox thus reveals the intrinsic nature of (तवी 
and we find it illustrated everywhere in the world of nature. ft 
is this very same principle that is associated with the great- 
German Philosopher Hegel, who spoke of the dialectical nature 
of reality, dialecttc implying thesis passing to its opposite, the 
antithesis, and the both opposites being comprehended under the 
general principle synthesis. What arc apparent contradictions 
are but two essential aspects of the same higher reality which 
comprchends within itself two conflicting principles. ‘Ihe 
general biological conception of life in the form of metahol- 
ism may be taken to be a fit illustration of this Lepilian dialec- 
tic, as well as the Jain conception of Reality,—Sat, Life activity 
or what is called Metabolism implies conflicting process 
of anabolism ‘and catobolism which are the two necessary 
aspects of life activity and the healthy balance between 
these two conflicting activitics is the gencral characteristic of 
metabolism. In this xespect Jaina conception of xéality is 
different from the other Indian Darsanas, because the other 
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Darsanas some of them would emphasise petmanency done as 
the nature of seality while some others would emphasise change 
alone as the characteristic of कतक, Vedantism may be taken 
to be an example of a philosophical system which emphasise 
permanency as the characteristic of xeality and dismisses change 
as sheer illusion, Similatly Buddhistic €shanikavada—mo- 
mentary change over cmphasises change to the utter neglect 
of the underlying permanency. The one sided emphasis cither 
of permanency or change is rejected by Jaina thinkers who con- 
demn such systems as Lkantavada, a system which clings to a 
partial aspect of the reality. It neglects to note the other aspects 
which are also necessatily presént in the system of teality. 
After xejecting the non-Jaina systems as a group of Ekantavadins, 
the Jaina thinkers call their own system as Anckantavada, a sys- 
tem of philosophy which maintains that Reality has multifarious 
aspects and that a complete comprchension of such a nature 
must necessarily take into consideration all the different aspects 
through which reality manifests. [mphasis on one particular 
aspect of reality and building up the system of philosophy on that 
alone would be similar to a fable of blind men attempting to des- 
ctibe the nature of an clephant, A clear and costect descsiption 
of the animal, elephant, would be accurate only when you take 
into consideration all the descriptions which the blind men 
make by their pastial contact with the teal animal, Hence 
the Jaina Datasana is technically called Anckantavada as it 
attempts to apprehend fully the whole of scality by taking into 
consideration the different aspects through which this teality 
manifest, . 

The Concept of Dravya—This conception of Sat or the ex- 
isting tcality that is a permanency in the midst of change 
leads us to another philosophical concept associated with the 
Jaina Datsana, the Concept of Dravya. The term Dravya is 
generally applied to different classes of objects that constitute the 
whole of teality., ‘The term Deavya itself is derived from a root 
which means the Now. Any object of reality which persists to 
exist in the midst of continuous disappearance and appearance 
may be described to be a flow of reality just like a stream of water. 
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‘This autonomic fludity of an object of teality is what is implicd 
by the technical term Dravya which is applied to any class Af 
objects constituting the Realty. ‘Vhis Dravya is defined thus : 
Guna Patyayavat Daravyaha—that which bas characteristic qua- 
lities and that which is undergoing constant modifications i 
what is called Dravya. ‘The gencral illustration of a dravya piven 
in textbooks is the substance, gold. ‘This dravya~gold——has 
got its characteristic quality of yellowness, brilliance, malleability, 
९6, and it may be made into several ofnaments. One ornament 
of gold may be changed into another ornament if the owner so 
desires. ‘The changing form into which this substance, Gold, 
shall be constituted is its mode. ‘(he substance, gold, out of 
which these ornaments ate made is the Dravya and the charac- 
tetistic attributes of yellowness ctc., constitute its Guna. Tere 
also the conception of Dravya is peculiar to the Jaina Darsana, 
and to a very large extent differs from the conceptin of Dravya 
found in the other Non-Jaina Darsanas. ‘he substance and 
qualities cannot be separated. Dravya and Guna are inseparable 
and yet the substance is not the same as its attributes nor the acu 


" putes same as the substance, though it is a fact it is the substance 


that manifests this nature through its attributes, Substance without ' 
attributes and atiributcs dissociated from the underlying substance 
would all be meaningless abstractions, Guna cannot exist apart from 
the Dravya nox the Dravya apast from the gunas. A teal dravya 
is that which manifests through its Gunas and real gunas are those 
that have theis roots in the underlying dtavya. Gunas which 
are not based upon the underlying Dravya, whose manifestations 
they ate, would be merely sensory illusions having no claim to the 
status of reality. Hence in the world of reality there can be no 
sepatate existence either of Dravya ot Guna from each other, 
It may be clearly seen that according to Jaina Darsana, the sys- 
tems which speak ofa teal existence without Gunas, Nitguna or of 
Gunas existing separately from the substance till they ate brought 
togethcr by a third entity called Samavaya, ate grroncous philo- 
sophical views not corroborated by facts of seality. As we shall 
806 later on, according to this conception even Chetana or Soul 
of Atma cannot separate its quality of Chetana or consciousness 
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but some other philosophical systems do maintain that the 
Chetana quality and Atamadtavya are two different entities 
occasionally brought together by extraneous citcumstances. 
These two doctrines as to the nature pertaining to seality—Sat, 
and Dravya {दत्‌ us to the considcration of fundamental and 
logical doctrine which is also pecular to Jainism. 

Alsti-Nasti Vada—According to this logical doctrine evety fact 
of reality is capable’ of being described in two logical proposi- 
tions one alfirmative and the other negative, This paradoxical 
logical doctrine of Asti-Nasti Vada has perplexed many non- 
Jaina thinkers including even the great philosopher Sankara. 
Apparently this conception will be meaningless, How could 
the same fact be described by two contradictory logical propo- 
sitions? How can we say that it is and at the same time it is not? 
Because Asti-Nasti literally means the thing is and is not. If - 
we remember the two previous philosophical doctrines of Sat 
and Dravya and if we semember that the ultimate reality is a 
permanent and changing entity manifesting through con- 
stant change of appcarance and disappearance, then we can 
understand that a fact of reality when looked at from the undes- 
lying permanent substance may be described to be unchanging 
and permanent, where from the point of view of the modes which 
appear and disappear, the thing may be desctilbed to be non-perma- 
nent and changing, This difference of aspect is called Naya tech- 
nically by the Jaina thinkers, Describing a thing from the aspect 
of the underlying substance or Dravya is galled Dravyarthika- 
naya whereas the description based upon f. modifications of 
changes is called Pasyayarthikka Naya. ‘Thus the same fact of teality 
may be apprehended and described from the Paryayarthikanaya 
o: from Dravyasthikanaya. From the point of view of the 
former it may be called an ever changing fact whereas from the 
latter point of view it may be said to be an unchanging petmanent 
entity. 11९८८ these two apparently contradictory logical pro- 
positions though applicable to the same fact of seality are pre- 
dicated from two distinct aspects, onc emphasising the underly- 
ing substance, the othe: cmphasising the changing modes. If 
we secognise that the conflicting predications are logically pos- 
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sible and Cally significant since they refer to two different aspects 
of view, the logical doctsine of Asti-Nasti vada looses much of 
its mystery and apparent contradictory nature. ‘This Asti-Nasti 
Vada doctrine is farther clahorated by Jaina Lopicians, ‘Lake 
the case of a piece of furniture, the chair of the (ghle hefore us. 
If we enquire into the nature of the material, the timber, the same 
picce of furniture admits of two differert logical propositions, 
one affirmative and the other negative. ; 

TE the chair is made of Rosewood then it is capable of 
being desctibed as farnituce made of rosewood, Can we 
describe the same chair as made of teakwood २ Certainly Not, 
We have to say emphatically that it is not made of teakwood, 
‘he same piece of furniture therefore admits an allirmative pro- 
position that it is made of rosewood, when you take into consi- 
dezation the actual timber out of which it is made and a nepative 
proposition that is it not made of teakwood when you take inte 
consideration some other timber alien to its own nacre. Simi 
larly when we want to know whether a piece of furniture isin 
the drawing room or in the verandah of your house, and if it 
actually exists in the drawing room we have to say thar is in the 
drawing room and it is nor in the verandah. [८ is according: to 
this doctrine of Asti-Nasti vada as elaborated by the Jaina logi- 
clans every fact of reality may be described according to four 
different conditions. —Dyavya, Kshetra, Kala and Bhava.- Nature 
of the substance, the place where ic is, the time when ir exists, 
and the ‘oon Dae inttinsically presented in it, Livery object 
from its own Dravyf’or substance admits of an alliemative predi- 
cation and looked at from the paradravya, alien substance, वतप 
of a negative predication. ‘I'he example of a chair piven above 
from swadravya sosewood adinits of affirmative predication, 
itis made of sosewood; and from the point of view of patadravya, 
alien substance, negative predication. Similarly frou. swakshetra 
it is said to be in the drawing room and from parakshetra it is 
said itis aot found in the Verandah. ‘This principle,of predications 
may be extended to any object of reality, When we say an ani- 
mal Cow, and one question arises what kind of animal it is, we 
have to say allirmatively itis a cow and neatively itis not a horse, 
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1 the question is where is the cow and if it is actually grazing in 
The compound we have to answer the cow is in the compound and 
it is not in the cattleshed. Affirmative predication from the swak- 
shetra and negative predication from parakshetra where it is not. 
Similasly historical proposition may be said to be true in its own 
period, and not truc in another historical period. Alexander’s inva- 
sion of India is an event which took place before the beginning of 
the Christian era and therefore cannot be associated with the histo- 
tical petiod of the Christian era, Hence we have to say that 
the invasion took place in B.C. and not A.D, from the point of 
view of kala. So this doctrine becomes an obvious statement 
according to common sense point of view and need not be con- 
sidered to he an extremely intricate philosophical doctrine, Yes 
in spite of its obvious nature based upon commonsense point of 
view it has been misunderstood by many non-Jaina thinkers and 
even the great Sankara dismisses the doctsine as a prattlings of 
amad man, With this short account of philosophical background 
of Jaina darasna, we may go to examine some of the important 
categories in detail. 

Jiva or Soul:~'Vhe term Jiva represents a living being. It 
denotes a spiritual entity. Its essential nature is Chetana of 
thought. Jiva is defined by the Jaina thinkers as an entity which 
lived in the past, which contiaues to live in the present'and which 
will cortainly live in the future also. From this definition 
it is clear that the term Jiva or soul is an entity which had no begin- 
ning and which will have no end. It is beginningless and un- 
ending continuous existence of a spiritual nature, This Jiva or 
soul is mainly of two kinds—Samasara Jiva and Moksha Jiva. 
‘The soul that is embodied, life in the concrete world of biolo- 
gical kingdom assdciated with the karmic bondage isthe Samsara 
Jiva; the soul that is free from such karinic bondage and which 
transcended the cycle of Samasara and which had attained its 
पप of intrinsic purity as a result of liberation from karmic 
bondage is Moksha Jiva. This conception of Jiva may be said to 
be the central doctrine of Jaina philosophy, all the other categorics 
being merely secondary and subsidiary to the centtal cntity. The 
Samasara Jiva itself is divided into four main classes, or Gathis 
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as they are technically called Chathur Gathis, ‘These gathis are 
Devagathi, Manushyagathi, ‘Vhiryalcgathi, and Naraka pathi, 141 
first represents the class of ‘devas living in what are called 
Devalokas. ‘Ihe second term Manushyagathi refers to the 
human being living in this world. ‘T'he thitd term refers to 
the sub-human creatures or lower animals of the zoologi- 
cal and botanical kingdoms which are foyud with mankind in 
this world. The fourth term refers to the beings in the hell 
ox the Nataka-Netherworld, ‘The Devaloka ox the upper world 
and Natakaloka the world of hell ave sxecognised in Jaina cosmology, 
according to which the concrete world of living beings men and 
lower animals is called the Madhyama loka, the middle world, 
All beings of these four different groups are called Samsara Jivas, | 
thatisa Jiva which is subject to the cycle of birth and death, which 
cycle is denoted by the term Samasara. All Samsarajivas are 
embodied according to their individual spiritual status, Lach 
samsatic soul is born with a body and continues to live as 
embodied soul subject to growth, old age, decay and death; 
when it has to quit its body in search of another body ॥ 
acquites another body consistent with and determined by its 
own karmic conditions. . Throughout the series of births and 
deaths thus associated with the appearance and disappearance 
of the corresponding hody the underlying Jiva or the soul 
is a perpetual entity serving as a connecting thread of uni- 
fying the vatious births and deaths associated with that 
particular Jiva, This Samsara Jiva associated with its own 
karmic bondage and its own corporeal existence is considered 
to be uncreated and therefore beginningless. Mor the Jaina 
metaphysician the question when did the soul get associated 
with material body is a meaningless questlon, because they 
say Samsara is anadhi. ‘The cycle of births and deaths has 
no beginning, Whatever may be the difference of opinion het- 
ween Jaina metaphysics and the other schools of Indian thought 
in this particular point all agree, All maintain that the Samsara 
is Anadhi. Hence no school of Indian thought would allow 
the question when did Samsara begin to be a sensible question, 
While all the systems maintain that Samsara is beginningless- 
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Anadhi, all of chem do maintain that this series of Samsara will come 
to an end, Ac the time of liberation of the soul from material 
and karmic bondage, it is said to attain Moksha or liberation. 
In this sespect also they are at one with the Jaina thinkers that the 
Samsara Jiva js capable of liberating itself ultimately from the 
samsatic cycle of hitths and deaths and of obtaining its 
form of intrinsic purity when the soul is called Muktha Jiva - 
or Paramatma, Lundamentally therefore thete is no distinc 
tion between the soul that lives in Samsara and the soul that 
attains liberation or Moksha. (त Jivatma of the embodied soul 
in Samsara is identical with the would be Paramatma. ‘The two 
are one and the same. The doctrine that maintains that the 
Jivatma and Parmatma are intrinsically identical is the funda- 
mental Jaina doctrine of Advaitism, which is also the fundaimental 
doctrine of Advaitism of Sankata of latter days. Tn fact Sankara 
dismissed all the other systems which do not accept this doctrine 
, 8 cfroncous ones to he discarded and cmphasises this doctrine 
of identity between the Jivatama and Paramatma as his own Sid- 
dhanta. ‘I'he nature of Jiva is Chetana or thought and is there- 
fore quite different from all the other categories which are not so 
chatacterised by Chetana or thought. The other Achetana 
cateporics are called Ajiva in Jaina metaphysics. This term 
Ajiva includes Pudgala os matter, Akasa or space and two 
other principles called Dhasma and Adhatma, Principles of 
cquiblibrium and motion which are peculiar to Jaina 
Physics. 

‘The four categosics which are grouped in the Ajiva ' class 
ate distinctly non-spiritual and hence incapable of consciousness 
or thought, ‘They are grouped under Achetana. All Ajiva 
categories are called Achetana, It is only the Chetana entity, 
Jiva, that is associated with the consciousness. This cons- 
ciousness or thought which is the characteristic of Jiva may 
manifest in three distinct psychological ‘activities of cognition, 
The process of knowing, emotion—the process of feeling pleasure 
of pains, and ‘co-nation——the process of activity culminating in 
voluntary activity. All Jivas therefore are associated with these 
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three different forms of psychic activity of consciousness and arc 
technically called Chetana Paryayas-awareness of the environment, 
hedonic reaction to the objects so cognised and the characteris 
ticactivity manifesting asa result of this feeling of pleasure or pain, 
[his Jiva is intrinsically the Knower, the Tajoyer and the Actor 
Every soul according to its own status in the course of evolution 
is thus capable of being in its own way the knower, the enjoyer 
and the actor—Jnana, Bhoktaand Karta, ‘This process of know- 
ing may be limited according to the biological conditions of the 
individual being. Knowledge may he wider or narrower accord. 
ing to the scale of evolution. ‘The environment and knowledge 
expected of a lower animal will be much narrower than that of 
a human being and the environment and knowledge of ५ cul- 
‘tured individual will be very insignificant when compared to 
the knowledge of a person who by yoga or tapas acquired supers 
sensual knowledge whose extensity would be very great. ‘hus the 
growth of knowledge is conditioned by the spiritual prroweh of the 
individual soul or Jiva. Inthe case of Moksha Jiva the knowledpe 
becomes infinite comprising within itself all the three worlds, 
when he hecomes the knower pat-excellence who acquires the 
nomenclature of Sarvagna, the Omniscient and whose extensity 
is limitless in space and powers. ‘This Paramatma is Jnani, par 
excellence, This Jaina conception of Jiva though fundamentally 
identical with the concept of Jiva in other Indian systems of 
thought, still differs from the other view in certain respects. 
For cxample, Sankhya Purusha which corresponds with the Jiva 
of the Jaina metaphysics is slightly different from the Jaina 
concept of Jiva, The Sankhyas thought that Putusla isa Chetana 
entity, but Purusha is the knower and the enjoyer, Jnatha and 
Bhokta but he is not active. He is not a karta, All activities in 
the concrete world according to Sankhya school is associated 
with body, the material entity which is called Prakriti ia the Sankhya 
school and which is called Pudgala in the Jaina school of thought. 
Since all activities associated with non-thinkiny Pifkritis in San- 
khya system, the Chetana entity Purusha is not connected with any 
kind of activity. ‘Then why should he ‘he responsible for the 


INTRODUCTION cxxxix 


activity curried out by some other entity? He is seally non-active 
‘Akacta, ‘he Jaina thinkers object to this Sankhya view. They 
say that if the Purusha is Akatta of non-active and metely a spec. 
tutor of an activity carried out by another agency there is no moral 
justification in maintaining that he is the Bhokta or the enjoyer 
of the fruits of such an activity. The fruits of activity are either 
pleasurable or painfyl, and why should an entity which is not 
^ responsible for the activity be destined to enjoy the result of pain 
of pleasure, Similarly the other schools of thought such as 
the Mimamsakas and the Viseshikas maintain that Jnana ot 
the knowin capacity gets associated with the soul which is 
by nature intrinsically devoid of this guna or quality, The 
knowing capacity or Jnana which is a distinct entity from the 
soul is brought in association with the soul or Jivatha by 
combination; thea the soul becomes the knower, This doc- 
trine also is rejected by the Jaina thinkers as most contradictory, 
hecause it would reduce the Atma or the soul to a non-thinking 
entity before it has the good fortune to be combined with Guna 
on quality of knowledge or Jnana. ‘The knowing capacity ot 
Joana is intrinsic manifestation of the spiritual entity Chetana 
dravya or Jiva, ‘lo imagine that the quality of guna can cxist 
sepaatcly from the Jiva or the Atma is according to Jaina meta 
physics quite impossible and meaningless, because according to 
this central doctrine of Jainism Guna and Dravya cannot be se- 
parated and when so separated each becomes meaningless abstrac- 
tions incapable of existence in reality. Elence the triple psy- 
chic characteristics of knowing, fecling and action are considered 
inalienable qualitics of the Chetana entity, Atma os Jiva, and they 
should not be considered to be of independent existence brought 
topether by combination or association. Tach quality may vaty 
in intensity or in extensity. But all the three characteristics must 
he present in any Jiva however high ot low ithe in the scale of devel- 
opment, ‘Lhe process of Jnana being an intrinsic quality of the 
Chetana entity, or Atma introduces a peculiar attitude, in the matter 
of epistemology according to Jaina thinkers, The basic 
, ptinciple of knowing process of the Jiva or the Atmaa, and the 
variations in the knowing’ process of a particular Jiva are duc 
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to associated conditions, An ordinary living being has access 
to the environmental objects through sense perception. Sense 
perception is through the medium of sense organs of the body, 
Since they are parts of the body, physical and physiological the 
sensory organs ate distinctly material in nature and thits distinet 
from the nature of Jiva or the Atma, Sense perception there- 
fore according to Jaina epistemology is the knowledge which 
the Atman acquites of the environment through the intexmediary 
of material scnsc organs. Since it is though the intermediary 
of physiological organs of sense, perceptual knowledge cannot 
be considered to be immediate access of the soul to the environ- 
ment objects. Hence sense perception becomes mediate and 
not immediate, Direct contact of Jiva with the object is what 
is called pratyaksha by the Jaina thinkers, Since the sense 
perception is conditioned by physical sense organs, it is not imme- 
diate. Sense perception becomes Paroksha, mediate knowledge, 
according to Jaina epistemology, In this respect the terms 
Pratyaksha and Paroksha are*completely reversed in Jaina episte. 
mology. What is directly in contact with the soul is pratyaksha 
and what the soul acquires through intermediary agent is paroksha, 
Hence the sense perception is a patoksha knowledge and not 
pratyaksha as described by the other Indian systems, But Jaina 
epistemology recognises two kinds of supersensory knowledge, 
(ग) awateness of objects in distant places and times and (2) contact 
with thought present in other individual beings, ‘She former is 
called Avadhignana which may be translated as clairvoyant know- 
Iedge and the latter is called Manaparyaya Jnana which means 
telepathy in the language of modern psychology. ‘These two 
features of supersensory knowledge, Avadhi and Mana patyaya- 
jnana, clairvoyance and telepathy are recognised to be knowledge 
of immediate type of pratyaksha since they do not depend 
upon any intermediary of sensory organs. OF course, the real 
pratyaksha knowledge is the supreme knowledge of Paramatma 
when he gets tid of karmic bondage and whep he attains 
Kevalagnana the knowledge pat excellence. This knowledge is 
infinite in nature and unlimited by spatial and temporal condi- 
tions, In this belicf that the Jivatma is capable of becoming 
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Varamatma or the Satvagna, we find similaritics and divulgence 
hetween the various other Indian systems. ‘The Mimamsakas 
whose fundamental doctrine is that the Vedas are eternal and 
apourusheya not revealed by any individual person, do not be- 
lieve in any Sarvagna or Omniscient being. In this respect the 
Mimamsaka system is wholly opposed ‘to Jaina system of meta- 
physics and also the Vedantic school of thought. ‘Ihe Mimam- 
sakas who deny the teality of the Satvagna also go to teject 
the doctrine of a creator and the doctrine of creation—Iswata 
as the Shristikarta. In this respect the Mimamsakas entitely agree 
with the Jaina and Sankhya systems in rejecting the creation theory 
‘the Sarvagna or Patmatma in Jaina system is not a-Shristikarta 
‘or the creator. As a matter of fact, the doctrine of creation may 
be said to have been completely rejected by all the Indian systems 
and not merely hy the Jaina school of thought. No Indian sys- 
tem, not even the Viseshikas and Nayayikas who speak of an Iswata 
as the Shristikatta accept the doctrine of creation as bringing 
into existence of non-cxisting entity, That form of  ctea- 
tion is entirely forcign to Indian thought. This docttine is 
vehemently opposed and rejected by the Mimamsalas as most 
ridiculous contradiction, All systems begin with the uncreated 
Atmas of soul and the uncteated world of physical objects: 
Transformation in these objects, conjunction and separation 
between the living and the non-living in various forms are accept- 
९१ and described by the Indian thinkers as the primary entities - 
so combined o so undergoing transformations are all postulated 
to be uncrcated and indestructible having a permanent ex- 
istence of their own. In this zespect also the Jaina philosophy 
agices with the other Indian systems in maintaining that the 
Jiva and Ajiva categories are permanent and uncteated and 
indestructible, 
अग्रतः is Moprran Scruncr 


Iiven the biological developments of lower organism may 
be said to be a preparation for’ building up a vehicle fox the self 
to express itself From the lowest mono-cellular organism and 
ameaba right to man, the process of evolution is ४ ptocess of 
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building up the body enabling the self to express its nature and 
characteristics fuller and fuller. Psychological development of 
man illustrates the same point of view. 

Turcther cullural development involving socio-political or- 
ganisations and metaphysical evolution all point to the same end, 
Tt is now a tecognised fact that the character and “behaviour of 
living organisms are entirely distinct from that of the inorganic 
things, Life’s activity is chatacterised by an underlying purpose, 
Purposive behaviour of organism marks the distinguishing charac- 
teristic of the biological kingdom. No biologist nowadays has 
faith in famous Belfast declaration by Professor ‘Lyndall that matter 
contains the promise and potency of life and consciousness. ‘I'he 
mechanical aspect of the physical cealm is recognised to be differ- 
ent from the teleological aspect of the kingdom of life. Liven 
the case of ameaba which consists of protoplasmic matter covered 
by the cellular wall containing inside it a nucleus behaves charac- 
teristically in a purposive manner. ‘This mono-cellular organism 
is able to recognise in a mysterious way the difference butaveen 
friend and foe. Lt is able to ran away from a powerful enemy. 
Tt is able to attack and defeat an enemy of modest intensity and 
power. It is able to stretch out pseudo podia from the cell-wall 
to capture food-stufl and assimilate it, "Thus it has in its own 
way the glimpse of sensitive awareness to help its behaviour, 
Tt exhibits the main functions of life such as motion and loco- 
motion, digestion and assimilation and even reproduction by 
a process of gemmation, ‘This acquatic mono-cellular organism 
docs not catty on with this mode of life and character for long 
Nature 86608. to be dissatisfied with this process of evolution, 
Then begins the process of building up a colony of cells cling- 
ing together with a sort of co-operative purpose of common 
life. Thus arises the beginning of malti-cellular organism. 
The mother cell separates into two cells which is brought about 
by a process-of gemmation. ‘These clinging together resulting 
in the constitution of the colony of cells, form the, multi-cellalar 
ofganism, ‘This change naturally brings about a change in the 
characteristics of the behaviour of the organism. ‘The cells in 
the outer periphery of the organism have the chance of coming 
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in contact with the environment whereas the cells inside the mass 
have no such chance, ‘This necessarily brings about a division of 
labour in order to promote the common life of the colony of cells, 
‘The outer cells ate practically specialised to perform the function 
of awareness of the eavitonment and also the function of motion 
and locomotion whereas the cells inside the mass specialise in the 
function of digestion and assimilation. In order to facilitate 
this functional differgntiation the colony of cells provides a cen- 
tral channel through which food is shoved in which is assimilated 
by the inner cells and citculated to the cells in petiphery also. 
‘This central channel isa seprcsentative of the future digéstive system 
of the major organisms and also the circulatory systems, The 
cells in the periphery get on specialised further into sensory motor 
systems of the highct organism. ‘The front opening of this colony 
vf cells represents the primitive mouth of the organism. It is this 
side of the colony that approaches and catches foodstuff which 
are shoved into the central channel for purpose of digestion 
and assimilation, ence the multicellular organism develops 
tentacles at the frontal orifice for the purpose of capturing food- 
stuff and shoving them in. Some cells at the frontal otlfice 
further specialise into different types of sensory awateness while 
the ameaba had the privilege of contact awareness only, the multi- 
cellular organism develops in addition the sense of taste and the 
sense of smell, the former to distinguish food from the non- 
edible object and the latter to recognise the approach of an object 
whether it is friend or foe through scent. ‘Thus the cells of the 
periphery neat the central orifice must further specialise another 
functional stsucture some devoted to the awareness of taste and 
othets to smell. ‘hus form the beginnings of the sensory systems 
in the organism. Tven an organisin of this type which is merely 
a mass of cells with the centtal orifice with the tentacles neat 
the orifice is able to express its chatacteristics in a significantly 
‘purposive manoct 

Professor Loch conducted certain experiments to determine 
the behaviour of such primitive organisms. He introduced picces 
of bread near the mouth, the tentacles caught these pieces and 
examined these and shoved them in. When the experiment was 
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repeated the tentacJes were eagerly awaiting for small bits of bead 
and the moment these pieces wete introduced without farther 
examination they were pushed in, When this behaviour was 
fully developed, he introduced pieces of catd-board, the first 
piece of cardboard was cagerly caught and shoved in, After 
a little while this was brought out without being digested and 
kicked away by the tentacles, Afterwards this primitive organism 
was able to tecognise the difference between the piece of bread 
and piece of cardboard. 146 latter when introduced would be 
kicked away without ceremony a characteristic hehaviour fully 
illustrative Of the purposive nature of life activity. 

The next stage in the sensory development consists in the 
appearance of the beginnings of eye which will he sensitive to 
light. Certain other cells about the frontal ovifice develop a 
sensitiveness to light which is the primitive representative of 
future-Llye—of the higher organism. ‘The differentiation of cells 
thus responding to different sensory stimuli constitutes the ori- 
gin of the different sense organs, which naturally must get 
coordinated by interconnections if they ave to subserve the pene- 
tal purpose. Such interconnections of these sensory regions 
from the primitive nervous system form the brain of the higher 
otganisin. 

Let us pursuc the development of the sensory organism and 
the other systems in the higher organisms. All this development 
in the multicellular organism is associated with acquatic 
organisms. When these animals become amphibians partly living 
on carth and water, then there is the scope of further sensory 
development of hearing. ‘The latter evolution branches off in 
two ditections one towards the fowls of the air and the 
other towards the beasts of the earth. 

Confining ourselves to the carect of the quadiupeds we 
find a wonderful development of the ncrvous system and spe~ 
cially the brain. Examination of the brain of the lowest types 
of quadiuped, say the sabbit, we find that the whole mags 
of the brain consists of the sensory centzes connecting with 
he peripheral sensory organs, such as taste, smell, touch 
sight and sound. Besides these central ‘sensory organs and the 
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brain, there are what are called motor segions of the body, 
some conttolling the movements of the hind legs, some 
conttolling the movements of the front legs and so on. When 
we follow the development of this brain in the mammals, 
we find the appearance of some brain régions which ate not 
characterised cither by sensory functions ot motor functions. 
These areas of the byains were called silent 21608, because the 
physiologists were not able to determine their function accurately 
by experiment, Later on it was discovered that these silent 
2049 perform a very important function of co-ordinating the 
different elements of sensory awareness with appropriate mascular 
teactions conttolling the genctal behaviour of the animal and these 
serve as’ the fundamental basis of the origin and development 
of consciousness, ‘This hypothesis is fully corroborated when 
we watch the development of these silent areas in the brain surface 
of the mammals, 
When we come to the simian type of quadrupeds, we find 
a critical and interesting turn in the brain development. Pro- 
bably frightened by the pre-historic giants, ccttain quadeupeds 
“had to take up to arboreal life by climbing up the trees and living 
there the major part of the time in order to preserve themselves, 
from the danger of the cnemics below, This necessarily resulted 
in the liberation of the front legs which wete converted into 
hands capable of grasping at things with the flexible fingers and 
so on, ‘This liberation of the front leg led to immense possi- 
bilities of future developments found in man. Beginnings of 
the human culture and civilisation may be traced to this cti- 
tical turn in the evolution of life where the front legs changed into 
hands and which again led to an erect posture of the animal stand- 
ing on the hind legs alone, thus assuring in the advent of man 
in the world. We now petceive the subordination of the sensory 
arcas of the brain and the major pottion of the surface of the brain 
assigned to motoz functions to the functions of the association 
of different centres. ‘I'hercafter we find that the so-called silent 
centres otherwise called association centres of the brain be¢oming 
the dominant atca of the brain, and they are at the maximum in 
the human brain, thus indicating that they form the functional 
basis of consciousness which’ is the fundamental characteristic 
10 
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of man, ‘Thus the process of building up the body for the pure 
pose of setving asa vehicle for the expression of consciousness, 
which seems to be the guiding principle in the whole: process 
of evolution. This principle is generally recognised by modern 
biologists who zefute the inadequacy of Darwinian theory of 
natural selection based upon mere mechanical environment, 

Let us confine outselves to human brain, Tere you have 
the centres representing the various sense organs of the periphery, 
the motor centres controlling the various systems of the body 
and besides these large tracks of association centres which cover 
the major portion of the brain area, Modern physiologists re- 
cognise the importance of their association areas and they believe 
that the same form the physiological basis of conscious “activity, 
But the psychological development and especially the study of 
abnomal psychology brought to the forefront certain impor- 
tant facts, which necessitate the modification of the theory postu- 
lating that conscious activity is generally based upoo physiologi- 
cal functions of the different centres of the brain, sensory 
and motor, Since these facts indicate that sometimes consclous- 
ness functioning in a mysterious way completely transcends the 
activity of the brain this result is obtained from two independent 
sources, Mental disorders brought about by violent shock ox acci- 
dent ate observed in cases where the medical men were not able 
to detect any injury to the brain, A person falling from his dog~ 
catt, was found to be completely devoid of his past memory, 
He was not even able to speak, Elis condition was just like that 
of a baby incapable of uttering coherent words and incapable 
of recognising familiar objects. In this case, the medical mon 
were not able to find any damage to the brain and they were in 
a fix to account for this tragic wiping out of past memories, 
The ease was finally taken up by a psychologist, He began to 
teach this patient a few words and made him understand fow 
objects in the environment, Thus he was equipped with a few 
words to carry on conversation. ‘Then he was subjected to hyp- 
notle treatment and to the great surprise of the psychologist the 
patient when in hypnotic sleep remembered all his past experience 
vaguely as if in a dscam, Feeling glad’ that the past memozy 
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ds not altogether wiped off, the treatment was continued for some 
time, the patient was given the post-hypnotic suggestion that 
he would remember: all the past experiences which he vaguely 
recognised as dreams in the hypnotic trance, When the patient 
woke up ‘to normal consciousness from the hypnotic sleep, to 
his great joy, he xemembered the whole of his past experience 
whigh was tempozarily wiped out and became his former self 
once again. Such cascs were numerous during the last war, 
when men in the front through shellshock suffered such mental 
aberation, All such cases were treated by the psychologist and 
restored to normal life to the joy of the patient, 

Tt is clear that verdict of modern psychology is that the 
human personality is distinct from the material body with it is 
associated and that it survives even after death, 
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Sankara’s introduction to his Bashya is a philosophical mastet- 
piece by itself, ‘There he gives his own personal opinion with- 
out being constrained to follow the text of the sutras. Hence 
he freely expresses his views on life and things. = फडः he main- 
tains that the Self and the non-Self ate two entitely distinct entities, 
He begins his introduction with the following words: 

“Tr is a matter not requiring apy proof that the object and 
the subject whose respective sphores arc the notion of the शूतयः 
(the Non-Iigo) and the ‘Ego’ and which are opposed to, each other 
as much as darkness and light arc, cannot be identified, All 
the le’s can their respective attributes he identified, Hence it 
follows that it is wrong to superimpose upon the subject—whose 
Self is intelligence, and which has for its sphere the notion of 
the Rgo—the object whose sphere is the notion of the Non-Ego 
and the atunibutes of the object and vice versa to superimpose 
the subject and the attributes of the subject on the object.” 

Krom this it is clear that these two distinct entities the Self 
and the NomSelf, have no common nature and no common attrix 
butes, One is Chetana and the other Achctana. ‘The attributes 

of the one cannot be superimposed upon the other. Such a 
confusion is a distinct philosophical crroz and correct knowledge 


exlviii SAMAYASARA 


necessarily demands complete escape from such an error, Other: 
wise it is not possible to xealise the true nature Of the ५५1 which 
is the ultimate object of all philosophical and selipious discipline. 
“Tn spite of this it is on the part of man a natural procedure which 
has its cause in wrong knowledge—not to distinguish the two 
entities (object and subject) and their respective attributes, although 
they are absolutely distinct, but to superintposc upon each, the 
characteristic nature and the atttibutes of the other, and thus 
coupling the Real and Unreal, to make use of the expressions such 
as “That I am’. “That is mine’,” 

The second point which he btings out in the introduction 
is the distinction between the two points of view, Vyavahaza 
and Paramatthic, pxactical point of view and the absolute point 
of view. ‘The confusion of attributes referred to above fs brought 
about by Nescience or Avidya. ‘The discriminating knowledge 
of the true nature of the Self is therefore to be obtained by the 
opposite Vidya or knowledge, [le maintains that the concrete 
life in this world is vitiated by Nescicnee and is real only from the 
practical point of view. “I'he mutual superimposition of the 
Self and the Non-Self, which is termed Nescience, is the presup- 
position on which there base all practical. distinction—those made 
in otdinaty life as well as those laid down by the Veda~between 
means of knowledge, objects of knowledge and all scriptural 
texts, whether they ate concerned with injunctions and prohi- 
bition (of meritorious and non-metitorious actions) or with final 
release.” ‘Thus he points out that in ordinary life, every indivi- 
dual has to operate only through his body and sense without 
which life itself would be impossible in the concrete would, 
Even the cognitive process of knowledge depends upon sense 
petception and intellectual activity which naturally presupposes 
the organic body, Even when the individual is looked upon as 
an agent cartying out the injunctions relipious and ethical an or 
ganic body must be presupposed fos carrying out all those injunc- 
tions. Elis conduct as the social being in the world is therefore 
inextricably mixed’ up with bodily behaviour, without which he 
can neither dischatge his dutics as a sacial being nor as a seli- 
gious devotee. In this tespect he is of common nature with other 
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animals, who also behave in an identical mannet in tcacting 
to the environment, In the presence of an enemy, the animal 
tries to run away and escape and in the presence of a friendly 
enviroament it feels happy. ‘Thus this concrete world of natural 
experience which is common to both men and animals though 
philosophically supposed to be the scsult of Nescience, is to be 
considered real and 4mportant from the practical point of view. 
In this concrete world which is real in its own way, the social 
distinctions based upon tank and birth hold good. ‘That one is 
a Brahmin and another isa Kshattiya, onc isa master and another 
is a servant, arc all distinctions based upon the body and hold 
good only in the empixical world, 

The third point which he emphasises is that this empirical 
world srcsulting from the non-distinction between the Self and 
the Non-Self exists without beginning and without end. This 
natural world which is without beginning and without ‘end 
is produced by the Nescience of wrong conception which is 
the cause of individual souls appearing as agents and cnjoyers 
in the empirical world which is eternal and uncreated. The 
individual self in the empirical world of Samsata is influenced 
by this wrong kaowledge and identifics himself with external 
objects. 

“Tixtra-personal attributes are superimposed on the Self, 
if a man considets himself sound and cntire, or the contrary, as 
long as his wife, children and so on ate sound and entire of not. 
Attributes of the body are superimposed onthe Self, if a man 
thinks of himself (bis Self) as a stout, lean, fair as standing walking 
of jumping, Attributes of the sens-organs, if he thinks, I am 
mute os deaf of one eyed ox blind, Attributes of the internal 
otgans when he considers himself subject to desire, intention, 
doubt, determination, and so on.” ति 

Lastly he indicates the truc nature of the Self which should 
be disctiminated from the non-Chetana bodily attributes as free 
from all waats and raised above all social distinction as Brahmin 
and Kshatrlya and so on, and enticely transcended the empirical 
samsatic existence to. whom even vedic injunctions will ccase 
to be operative, because he is placed in a region from where he 
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does not want to achieve anything more, because he is comple, 
tely self-sufficient, 

This introduction of Sankara may be taken to he an introduc- 
tion to Sti Kunda Kunda’s Samayasara also. ‘he philosophi- 
cal work of Samayasara deals with all these points and practically 
adopts indentically the same attitude. Sri Kunda Kunda begins 
his work with the distinction between the*two points of view 
Vyavaharic and Nischaya.. Practical and seal. Te describes the 
empitical world whee the individual identifies himself with the 
characteristics of the external objects as a resule of the absence 
of true knowledge. ‘The course of conduct preseribed by prac 
tical ethics is said to have only a secondary value as ॥ proba« 
tion for the higher class. Bodily characteristics, tnstincts, 
and cmotions and the various psychic states of the individual 
Self are all dismissed to be the result of the operaion of the 
erroneous identification of the Self or Paramatma. ‘Thus without 
changing the words, Sankata’s intorduction may he’ considered 
to be a fitting introduction to Sri Kuada Bunda’s Samayasara, 
We shall later on point out the vartous points of similarity heuween 
the two, Sankara and Sri Sunda Munda, which would constrain 
the readex to accept the suggestion that Sankara was well acquaint 
ed with Kunda Kunda’s philosophy cither in the original or in 
the Sansksit- commentary by Amtitachandra. 
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The distinction between Vyavaharic and Paramarthic points 
of view ‘which Sankata makes throughout his commentary {8 
said to have been copied from the Buddhistic philosophy. A 
writer in the Journal called “Achuta” लिपु to this says, that 
Sankara must bave copied this from the Buddhistic metaphysics 
because the distinction is not found anywhere ०80, 'I'his weiter 
evidently is not acquainted with Jaina philosophy. If he were ac 
quainted with the Jaina philosophy, he would not have made such 
a sweeping statement that the distinction is not femad anywhere 
else. In fact the doctrine of Naya ox the points of view is peculiar 
to Jaina metaphysics, which maintains that knowledge is to be 
obtained from pramanas and nayas, Pramana-Nayai Adhigamaha— 
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ds. the fundamental Jaina doctrine of knowledge. Following 

this Jaina tradition Kunda Kunda starts his work Samayasaza 
by mentioning this distinction between Vyavahatic and Para- 
marthic points of view in his study of the nature of the real Sclf 
or Samayasyta. Ue justifies the adoption of the vyavahatic 
point of view even in the approach of a student towards the ulti- 
mate seality of the Sclf, as a preparatory method of his adopting 
the Nischaya of the Paramatthic point of view. According to 
him all persons are not capable of understanding the teal natute 
of the ultimate Self. '‘Thetefore the information must be conveyed 
according to the capacity of the student; just as it is necessaty 
to adopt as 2, means of communication the language with which 
the student is acquainted so also it is neccssary to adopt a method 
of instruction which will be within the reach of the individual 
student, When a gutu teaches an individual not acquainted 
with Sanskrit language through the medium of Sanskrit it, 
would sat be intelligible to the person concerned and the instruc- 
tor would defeat his purpose, Hence it is absolutely necessary 
to speak to him in the language which is his mothes tongue and 
which may 06 some vernacular other than Sanskeit. Similatly 
it is necessary to adopt vyavaharic point of view in comimunicat- 
ing metaphysical truths to ordinary people. With this justi- 
fication Sti Kuda Kunda examines every problem from these 
two points of view, practical and real, the practical point of view 
in dealing with problems of an empirical life and the seal 
point of view in dealing with supreme tcality transcending limita- 
tions of the empirical life, In this respect as was pointed above, 
Sankaza closely follows Kunda Kunda’s methods, with which 
obviously he was familias when he began his Bashya. 
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Both Sankara and Kunda Kunda adopt identically the same 
attilude as to the nature of the individual self, Both maintain 
that the individual soul is identical with the ultimate reality, the 
Supreme Sclf, Sankara following the traditional language of 
Jaina metaphysics calls this ultimate reality Patamataman, of 
the Supreme Self Even according to Sankara the Brahman 
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and Paramatma are synonymous and interchangeable, Both 
the thinkets maintain that the individual self in the concrete 
world is ultimately identical with this absolute teality ox 
Paramatma. ‘The nature of the individual self in conerete ex- 
perience is the result of limitations imposed upon, the ultimate 
reality, Patamatma. ‘I'he limiting conditions are very often 
spoken of as Upadhi, which is responsible for clouding 
the true nature of the ultimate reality. Kunda Kunda compares 
the ultimate teality with the shining sun in all his brilliance 
and the individual self is compared to the sun hidden by a dense 
layer of clouds which hides the sunshine. According to the vatia- 
tlon in the density of the cloud, the rays of the sun will permeate 
through the clouds and make the sun visible in varying intensity, 
These variations in the appearance of the sun correspond to the 
vatious stages of spiritual developments of the individual soul. 
When the clouds completely get dispersed the sun begins to 
shine in all his glory without any intervening interruption, 1४ 

actly in a similar manner, Karmic upadhis of different density 
obstruct the self-shining Supreme Auman where the Self will 
shine in his pristine purity and glory when all the karmic upadhis 
are destroyed and got tid of. ‘The doctrine of identifying, Jivatma 
and Paramatma is common to both Sankara and Munda Nunda. 
Tn this connection it is worth pointing out that both Sunda Kunda 
and Sankara in their commentaries used the word “Advaita 

the indication of the oncness of Jivauma and Paramatma, a term 
which becomes the central docttine of Sankra’s philosophy, 1४ 
only means that the doctrine is common to both the Upani- 
shadic thought and the Jaina thought. « ‘This individual self which 
is merely the Paramatma limited by Upadie conditions is 
subject to transmigration, the cycle of births and deaths, ‘Chis 
catces: of bitths and deaths which is the peculiar property of the 
individual self is a result of the ultimate self forgetting its own 
nature and identify in itself with the external objects of the non- 
Self. ‘This confusion between the nature of the Self and the non~ 
Self is pointed out as the ultimate cause of transmigratory existence 
of the individual soul both in the Jaina {system as well as in the 
Vedantic systems. ‘The initial exeor or Adhyasa os Mithya is 
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recognised to he the cause of Samsatic existence by both the 
thinkers. Both maintain that this samsaric existence is without 
heginning-Anadi, Moksha or Liberation consists in getting 
tid of this transmigratory existence through the discriminating 
knowledge of, the self as distinct from the external objects, 
‘The individual self in this transmigatory existence or Samsara 
is determined by its own karmic activity at every stage, If 
his conduct is good he is destined to have happiness as the fruit 
of karma, if othetwise misery. The variation in the individual 
hedonic experience is thus attributed to the individual’s own action 
good ot bad. Viven here both the thinkers arc at one, Sankara 
in spite of his enthusiastic advocacy of unqualified monism con- 
cedes this point that the individual souls are determined by their 
respective karmas, good or bad, and that the ultimate Brahman 
is not sesponsible for such individual conduct. 

+ Answering to the objection that the creative Brahman must 
be responsible for the inequalities among the individual souls, 
Sankara writes: 

“The Lord, we reply, cannot be reproached with inequality 
of dispensation and cruclty ‘because he is bound by आहत," 
If the Lord on his own account, without any extrancous regards, 
produced this unequal creation, he would expose himself to blame; 
but the fact is, that in creating he is bound by certain regards, 
ie, he has to look to metit and demerit. Eence the citcumstances 
bf the creation being unequal is due to the metit and demerit 
of the living erealuses created, and is not a fault for which the Lord 
is to blame. ‘I'he position of the Lod is to be looked as analogous 
to that of Paujanya, the Giver of tain. Tor as Pasjanya is the 
common cause of the production of rice, barley and other plants, 
while the difference between the various specics is due to the vari- 
ous potentialities lying hidden in the respective seeds, so the Lord 
19 the common cause of the creation of gods, men, ९८६५ while 
the difference hetween these classes of being are due to the differ 
ont merit belogging to the individual souls.” In this passage 
Sankara appears to drop out the Advaitic doctrine that the Brah- 
man is the material cause or the Upadana Karana of the indivi- 
dual souls. ‘Lhe individual souls are assumed to subsist with all 
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thelr individual mesits and demerits irrespective of the occurrence 
of Pralaya and feesh creation, By bringing in the analogy of 
Parjanya, he converts the first cause of Brahman to Nimitta arta 
like the potter making apot out of clay. ‘his attitude is in contliet 
with the genctal advaiticattitude. In order to saye the Brahman 
fiom the responsibility of being the author of inequality existing 
in the world, he has to assume the independent reality of the in- 
dividual souls. So far Sankata entirely agrees with the Jaina 
atlitude stepresented by Kunda Kunda. 

While maintaining that the confusion of the Self with the 
Non-Self constitutes the initial mithya or the cifor, beth the 
thinkers part company in further elaborations of their systems, 
It is cettainly an 010 to identify the Self with the sense charac. 
teristics which are peculiat to the physical bady because the sense 
qualitics of colour, taste and smell have aothing to do with 
the nature of the Self Birth, old ape, decay and death arg all 
charactetistics alien to the conscious Self, Social and economic 
distinction in the individual also pertain to the body and cannot 
be uansferred to the Self. ln shoit the Self is ५ Chetana entity 
and the non-Self is an Achetana entity, whieh is the object of sense 
perception, Both Sankara and Kunda Kunda therefore maintain, 
one following the undition of Vedantism and the other following 
the tradition of Jainism, that it is mithya to speak of the body 
as Self. Kunda Kunda stops with this statement and Sankara 
gocs beyond this. Vor the laiter it is not only an error to 
confuse Self with the body, the body itself becomes mithya or 
illusion, ‘Therefore Kunda Kunda has to call, Ualtt ft is only 
the false identification that is crrom ‘he non-Self is not mithya 
ot illusion. ‘This is the fundamental difference between the two 
systems of metaphysics, Sankara’s Advailism and Sri Kunda 
Kunda’s Jaina metaphysics. Sankara seems to forget his own 
statement in the introduction of the fundamental distinction 
between the Self and the Non-Self when he comes to propound 
his theo1y of unqualified monism, by denying the gcality of exter 
nal world itself, ८ 
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The reality of the external woild is admitted by the Jaina 
metaphysics as in the case of Sankhya philosophy. ‘The Upa- 
nishadic thought also maintains the reality of the extetnal world 
in spite of its pantheistic monism, ‘The other commentators 
of Vedanta Sutras, besides Sankara also maintain the seality of 
the external world. Shankara himself while contiadicting the 
Buddhistic school of Vignana Vada accepts the docitine of 
the reality of the external world in refuting the Buddhistic 
school, ‘I'he Vignana Vada school of the Buddhistic philo- 
sophy which maintains that the extemal reality is merely 
a manifestation of consciousness is condemned by Sankara 
by pointing out the difference between the purely imaginary 
world of dieam and the concrete world of sense perception. 
There he maintains that the difference in the psychic ideas ate intel- 
ligible only on the supposition that the psychic images are direct 
effects of a permanent object in reality. This faith in the scality 
of the external world which he employs in tefuling the Buddhis- 
lic metaphysics, he drops out completely when he tries to 
propound his own theory of Maya according to which the whole 
of the external reality is converted into a dteam world of unteality. 
This particular doctrine of Sankata is incompatible with the 
Jaina metaphysics. 

{4४ origin of the concrete workd—The popular view as 
to the origin of the Concrete World that it is due to 
the creative activity of an Ishwata is rejected by Jaina philo- 
sophy. It is also rejected by Sankhya, Yoga and Mimamasa 
systems of thought. Sankara also rejects this theory when he 
criticises the Vaisceshika system and the Pasuptha system. 
‘Lhe concrete world from the creator or an Ishwata as a result of 
his creative Will is thus completely discarded by Sankata also, He 
maintains that il is a result of the manifestation of the ultimate 
reality, Brahman, In order lo establish this doctrine that the 
world is the sostils of the manifestation of the Brahman he ela- 
borately discusses the Sankhya view of deriving cosmos from 
Prakriti, he Achctana root cause of the concrete world accotd- 
lng to the Sankhya school. Sankhyas and the Jainas staunchly 
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maintain the difference between the Chetana Self and the Ache- 
tana Non-sel&. Peakeiti of the Sankhyas exactly corresponds 
to Pudgala or matter of the Jains. Since this is contradictory 
to the nature and attributes of the Self both the systems maintain 
that it is impossible to obtain one from the other, “Pherefore 
they regard both the Chetana and Achetana entities as not only 
distinct and independent of cach other, but both ave utlimate rc- 
alities existing permanently uncreated and indestructible. But 
Sankasa in order to defend the Vedantie doctrine of the Brahman 
has somehow to‘ derive the Achctana entity also from the same 
first causc, Brahman, Kunda Kunda clearly points out that 
this is impossible. If the doctrine of the identity of the cause 
and effect is accepted—Sankara also does accept this doctrine—~ 
these two contradictory effects, the Achetana Non-delf and the 
Chetana Self, cannot be produced by the same cause, the Brahman, 
which is taken to he ए Chetana entity according to the Upanishadic 
thought. Low can the Chetana Brahman produce Achetana 
effect-matter, is the objection saised by the Sankhyas as well 
as the Jainas, Sankara himself concedes to the fundamental difler- 
ence between the two in his introduction when he speaks about 
the Adhyasa which is the root cause of Samsara and yet since 
he has to defend the Vedantic pantheism he seems to forget his 
own doctrine and uses his ingenuity to prove that it is possible 
to derive Achelana non-Self from the Chetana Brahman, Llow 
far he succeeds in his attempt is certainly an open question 
to be decided by the readers of his commentary. 


Tom Docrrine or Causation, 


Kunda Kunda following the tradition of Jaina metaphysics 
speaks of two different causes, Upadana katana and Nimita karana, 
matetial cause and instrumental cause, Jor example, clay is 
the materidl out of which the jac is made. In this case the ma- 
tetial out of which the thing is made is the Upadana Katana, Tor 
transforming the clay into the Jar you require the gperating agent, 
the potter, the potters, wheel on which the clay is moulded, 
and the stick with which he turns the, wheel and soon All 


these come under the Nimita kavana ox the instramental cause, 
i 
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This distinction is considered very impoxtant in Jaina metaphy- 
sick. “I'he Upadana karana ot the material cause must be identical 
with its effect. ‘There can be no difference in nature and attsi- 
butes between the material cause and its effect. Prom clay we 
can only obtaina mud-pot, Out of gold you can only obtain 
a golden ornament, Out of gold you cannot obtain a mud-pat 
nor out of clay can you obtain a golden ornament. The tela- 
tlon between the material cause and its effect is exactly corres- 
ponding to the modern conception of Causation, that wherever 
the cause is present the cflect would be present and whetevet 
the effect would be present the cause must have been ptescrit. 
Again negatively, if the cause is absent the effect must also be 
absent and conversely if the cflect is absent the cause must also 
be absent. Mollowing this doctrine of identity between the cause 
and effect, Kunda Kunde maintains consistent with the Jaina 
metaphysics, that the Chetana cause can only produce Chetana 
eflects, and that non-Chetana cause can only produce non- 
Chetana effects. Accordingly he has to eject the Vedantic 
doctrine of deriving both Chetana and non-Chetana effect from 
the real cause of Brahman which cannot contain in himself, the 
contradictory causal potencics to produce two contradictory 
effects. Strangely the Vedantic doctrine which maintains the 
Berabman to be the ultimate canscvof all zeality also maintains the 
non-diflerence in cause and effect. 

Commenting on these sutras, Sankara writes, “For the follow- 
ing reason also the effect is non-diflerent from the cause, because 
only when the cause exists the effect is observed to cxist and not 
when it does not cxist. Vor, instance, only when the clay exists, 
the jat is observed to exist. ‘That it is not a general rule when 
one thing exists, another also is observed to exist, appears for 
instance, from the fact that a horse which is other or different 
from a cow is not observed to exist only when a cow exists, Nos 
is the jar observed to exist only when the potter exists, For 
in that case the nou-difference does not exist although the zela- 
tion between the two is that of an operating canse and its effect.” 

Again he writes “Oxdinsry experience teaches us that those 
who wish to produce certain effect-such as curds, 01 eatthern 
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jas, ot golden ornaments employ such as milk, clay and gold, 
‘Those who wish to produce sour-mille do not employ clay, sfor 
do those who intend to make jars employ mill and so on, But 
according to that doctrine which teaches that the effect is non- 
existent (before its actual production) all this should be possible. 
Tor if before their actual origination all effects are equally non- 
existent in any causal substance, why then should curds be pro- 
duced from milk only and not from clay also and jar from clay 
only and not from milk as well. 

Again he writes, “As the ideas of cause and effect on the 
one hand and of the qualitics on the other are not separate ones, 
as for instance the ideas of a horse and a bullalo, it follows that 
the identity of the cause and the effect as well as of the substance 
and its qualities has to be admitted, 

From these quotations it is quite clear that Sankara’s con- 
ception of cause and effect is the same as Kunda Kunda’s, "10८ 
former following the traditions of Vedantism and the [पटल che 
tradition of Jaina metaphysics, Both maintain that the cause 
and effect are identical and thar particular cause can produce an 
effect entirely identical in nature with the cause. ‘hey both main- 
tain that the cause and effect are identical in nature, Hence they 
both reject the view that the cflect is non-existent in the cause and 
accuts as a new thing just after the cause. And therefore they both 
maintain that the cflect is present in the ‘cause though only ia 
the latent form. Clay is shaped into a jar and gold is transform- 
ed into an ornament. ' ‘Ihe jar as such is not present in clay 
already, nox is the ornament as such present in gokl, ‘Therefore 
the effect is the result of causal manifestation, ‘Thus according 
to Jaina Metaphysics, the effect is identical with the cause and yet 
the effect 18 slightly different from the cause. L'rom the point of 
view of the underlying substance the effect and cause are identical. 
Prom the point of view of manifested form and change, the effect 
is different from the cause. ‘hus cause and effect may be said 
to be identical in one sense and different from anpther point of 
view. In the last quoted paragraph Sankara applics the same 
doctrine of identity and difference also to the telation between 
substance and its qualities, ‘The sulastance and its qualities are 
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inherently identical though. they ate different in another aspect, 
‘Vitis attitude of Sankata ts identical with the Jaina attitude 
as tothe relation between Dravya and Guna, substance and 
attributes, Both Sankata’s Vedantism and Kunda Kunda’s 
metaphysics are at one in rejecting the Vaiscshika docttine that 
substance and qualitics ave two different distinct categories brought 
together by a third catggory Samavaya which conjoins the two. 
Rejecting this Vaiseshika view of the difference between subs- 
tance and qualitics it is maintained by both Sankara and Kunda 
Sunda that they are identical in nature, 


Onr AND पा Many 


To speak of a thing as one ot many is cntitely dependent 
upon the point of view you adopt. The same material clay may 
be transformed into various clay vessels and the same material 
substance gold may be transformed into yatlous kinds of otna- 
ments. If you emphasise the underlying substance the mud-pots 
and jars will be identical in the same nature. They all belong to 
one class aud similarly ornaments may be said to be golden since 
they belong to one class, But if you emphasise the ornaments 
ot the pots, they are many in number. Or take the case of a tree. 
[८ may be spoken of as one or many. It is one when taken in its 
complex as 4 whole and it will be many when you emphasise the 
of number branches in it, 

“We point out that one and the same thing may be the sub- 
ject of several names and ideas if it is considered in its relations 
to what lics without it. Devadatta although being one only 
form the object of many different names and notions according 
as he is considered in himself ot in his relations to other; thus 
he is thought and spoken of as man, Brahmin, learned in the 
Veda, gencrous, boy, young man, old man, father, son, grandson, 
brother—son-in-law etc, ete, 

This last passage from Sankara completely coincides with the 
Jaina point of view that any assertion about a thing would take 
different forms according to the relations of the thing to other 
things. A person is said to be father when he is taken in telation 
to his son, as the son’ when the same is taken in relation 
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to his father, ‘Uherefore the question how can the same man 
be father and son would entirely he meaningless and it will only 
exhibit the ignorance of the logical theory of predication. ‘Phe 
same principle is extended by the Jaina metaphysics to other 
relations, such as space, ime, substance and modes. ‘This obvi« 
ous truth forms the basis of the Jaina logical doctrine of [1५ 
dication—~Astinasti Vada. ‘Chat you can have two assertions about 
a thing positive and negative according to the relation of the thing 
to other things. Strangely this principle thus accepted hy San. 
kara is forgotten by him when he goes to criticise the Sua 16 
lating to Jainism, thal uwo contradictory things cannot exist in the 
same, ‘This inconsistency is probably due to the fact thar he was 
only a commentator of an already existing work, 

Sankara commenting on the first sutra ‘Adhatha Brahma 
Jignasa’.- Let us then enquire into the nature of the Brahman 
0 the Self “Where is the reason why such an enquiry should be 
taken up? says, Since there are various erroncous things as to the 
nature of the self held by diflerent schools of thought it ts neces 
saty to clear up the ertors and to establish the correct notion 
of the self” Tle enumerates various schools he considers 
to he erroncous as Bouddha, Sankhya, Yopa, Vaiseshika and 
Pasupatha ete, etc. It is strange that he does oot mention the 
Jaina account of Self as one of the erroneous wiews. Probably 
the reason why he omits this is his owa siddhanta is identical with 
the Jaina concept of self that the Jivatma and Paramatma are 
identical, ‘This exactly is Sankara’s considered view. Llence 
he cannot condemn this as one of the erroncous views for this 
forms the foundation of Advaita, which forms the central doctrine 
of his commentary, 

Sankara and Amvritachandras We mentioned above that 
Sankara was acquainted with Sri Kunda Kunda and Amuita- 
chandsa. We refer to this fact in connection with Sankara’s 
distinction between the Vyavaharic and Pacamarthik point 
of view. We have here to mention the fact (he doctrine of 
Adhyasa is also peculiar to Sankara, Adyasa is the tech- 
nical term he used to denote the confusion between self 
and non-self, a confusion due to Avidya or Ajnana, ‘his term 
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Adhyasa is not found in any of the philosophical writings prior 
to Sankara, Probably Sankata cook a hint from Amritachandsa 
who frecly uses this concept in his commentary called Atmakhyati 
on Sri Sunda Kunda’s Samayasara, Probably Amtitachandta and 
Shankara must have lived in the same century, Amtitachandra 
heing slightly’older than Sankara. The language of Atmakhyati 
is very similar to Sankara’s Sarceraka Bashya. This suggestion 
is made because Sankata himself speaks on one occasion that ‘he 
is influenced hy one Dravida Achatya. Probably this refers 
to Amritchandra—the great Commentator on Samayasata. 
‘Lhe following quotations from Atmakhyati will clearly beat out 
our suggestion that Sankara and Amritachandra were of the same 
age and that the former was acquainted with the writings of 
Amritachandsa especially in his commentary Aimakhyati. 


“Ajnana or ignorance causes Adhyasa or confusion of the 
intellect. On account of this, thirsty animals tun towards 
mirage to quench their thirst thinking it is a lake full of 
water 

Apain the same Adhyasa or confusion caused by ignotance 
frighten men is dusk at the sight of a tope and make them run 
away from it thinking it is a snake, 

Similarly on account of this confusion caused by ignorance 
men falsely identify their pure and uniuffied nature of the Soul 
with the body and imagine that they are the author of the 
various psychophysical activities caused by impure katmas, just 
as the numerous waves in the ocean are caused by atmospheric 
pressure while the occan itself remains calm and untuffled. But 
Jnana or knowledge produces disctimination between the self 
and the non-self just like the hamsa bird is able to separate 
water from milk. Unruflled self firm in its pure nature is able to 
understand that it is not the author of the various impure 
psycho-physical changes caused by an alien agency.” 

AUMAKHYATT 


SAMAYSARA 
Prakelt Gathas 
CHAPTER I. 


ब॑दित्तु स्वसिद्धे garqernlat गदि oa.) 

वौच्छामि समयपाहुडमिणमौ सुयकेवलीभणियं wen 
Vandlittu savvasiddhe dhuvamachalamanavamam gadim patte 
Vochchhimi samayapihudaminimo suyakévalt bhaniyam, (1) 

वंदित्वा सव॑सिद्धान्‌ धू.बामचलमनुपमां गति प्राप्तान्‌ । 

वक्ष्यामि समयप्राभुतमिदम्‌ अहो श्रुतकेवल्िभणितम्‌ ॥१॥ 
1, Bowing to all the Siddhis who have attained a state of क~ 
tence, permanent, immutable, and incomparable, I will speak of 
this Samaya Pihuda which has been uttered by the all-knowing 
Masters of Scripture, Oh, Bhavyas, listen to this, 


CoMMRNTARY 

‘The author begins the work with the worship of the Siddhis, 
The term Siddha implies the Supreme Self which has realised its 
true nature, Le uses the word Sanwa Siddha all the Siddhas, pto- 
hably to distinguish the Jaina conception of Moksha from the 
non-Jaina conception, Jainism recognises plurality of selves not 
mexely in the world of Samsira but also in the liberated state or 
Siddhahood which is a sort of divine republic of Perfect Souls, ` 
where cach Self setains its individual personality and does not 
empty its contents into the cauldron of the Absolute as is main- 
tained by some other systems of philosophy. It is but proper 
that the work should begin with the worship of the Siddhas, since 
the author is going to discuss the time nature of the Self in this 
treatise, Tn the first Ine of the Gatha, he mentions the various 
attributes of the Siddha, the Perfect Self. The attribute व+ 
implies an unchanging permanency because, the Self, after 
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achieving its tre nature on the destruction of all karmic 
shackles, is not subject to any further manifestation and hence 
is chatacterised by unchanging permancncy. ‘Ihe (दा  achalum 
implies the complete cessation of transmigrtory existence, 
The Self in the world of Samsiira, determined by its awa 
katmic conditions, roams about in the empirical’ world, being 
born in any one of the four ga#is, of major organic classes 
as determined by one’s own karma, When karmas are completely 
destroyed, when the Sclf achieves his true nature and hecomes 
a Siddha, this toaming about in the transmigratory world comes 
to a full stop. This is what is implied by the attsibate aehala, 
If the othet reading, awale, is accepted then the atiribute would 
refer to complete absence of karmic impurity which is the sive 
qua nor for achieving Siddhahood. ‘The next attribute is avapana, 
having no parallel ox comparison. 1405 characteristic naturally 
follows as a cotollary because the excellence of the Siddha- 
hood far transcends the excellent things of the concrete world, 
Hence Siddhahood cannot be indicated by comparison with 
any conerete object of the empirical world, however preat and 
good it may he, After offering his obeisance to Siddha 
such chatacteristics, the author addresses the faithful ones, for 
whose sake he composes the work called Samayapaluda, 

The fitst part of the word Samaya means the Self, the knowes, 
the latter part of the word Pahuda is interpreted to ‘mean the 
essence ot Sdra, Further, he declares that the treatise which 
he is going to compose is in conformity with what is taight 
by the Siuta Kevalis, the omniscicnt masters of the scriptures, 
The author mentions this fact not merely to defend his own 
work as is consistent with the revealed Word of the Lord, but 
also to imply that what is not so based upon such divine teve- 
lation is neither worthy of speaking about nox worthy of listening 
to, ; 

In the next githa, the author takes up for discussion the 
two kinds of Self, the Pure One which 1 termed as Sua-samd (1; 
and the पपठ One which is designated as Para-famaya. ‘The 
lattes xefers to the empirical ego and the former to the pure 
ego which transcends the cmpitical conditions, 


" CHAPTER ४ 3 
जीवौ चरित्तदंसणणाणद्विदो तं हि ससमयं जाण | 
Trea च तं जाण परसमयं RI 

Jivd charittadamsananina(thide tam hi sasamayam yAne 

Poggala kammuvadésatthiyam cha tam jina parasamayam (2) 
जीवश्चारित्रदशनज्ञानस्थितःतं हि स्वसमयं जानीहि । 
पुद्गरकरम्मोपदेशस्थितं च तं जानीहि परसमयम्‌ ॥२॥ ` 

2, Know ye that the Jiva which (in its intrinsic purity) 
resis on Right Conduct, Maith and Knowledge is the real Self, 
But that which is conditioned by karmic materials is other than 
the real, 

This कतै states the fundamental problem of philosophy 
which is discussed by all the systems of thought, both in the 
Last and in the West. ‘Ihe term Svasamaya, the Igo-in-itself 
18 the pure and ultimate reality which is considered to be the 
ideal aimed at by all the Indian 10780005 and also by some of 
the western schools of thought. ' 145 Upo-in-itsclf is charac 
1९115९4 by the three qualities of Darsana, Jnana, and Chatitra— 
Belief, Knowledge and Conduct. ‘These three ateributes are 
also associated with the ordinary human personality in the em- 
pirical world. Tn the latter case the terms have quite intelligible 
significance in as much as the activity of the ordinary human 
personality manifests through his own body, ‘The threefold 
charactesistics of Darsand-Jnana-Charitra are to be understand 
in xelation to the body. But in the case of the Lgo-in-itselé, 
which is entirely free from शकक conditions, the ordinary signi- 
ficance associated with the terms will not hold good. Here 
we have only to consider the nature of the Pure Self and hence 
these terms must be interpreted consistent with the state of the 
Self which is free and pure from apddie conditions. Charitva 
cannot therefore mean the same thing as conduct associated with 
an ordinary man, It must imply the pure and intrinsic activity 
of the spiritual entity which gocs by the name of Paramftma ot 
the Ego-in-itself Similarly the other two characteristics must 
imply the intrinsic vision and knowledge which ate associated 
with the Pure Self which has destroyed all the apddie conditions 
constituted by karmic matter. After stating the charactetistics of 
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Sva-samaya the autho indicates the nature of the empirical. ego 
by stating that it is in association with the very कद conditions 
of keatmic matter which ate absent in the case of the Pare Self. 
The Sclf in association with the mpddie conditions is not an entirely 
different entity from the Pure Self which is designated as Sva- 
samaya. 10 the two axe identical in nature, the question naturally 
atises, how docs the Ego-in-itself which is pure in naire and 
which is free from extrancous contamination of karmic material, 
become degraded to an empirical ego entirely enmeshed io karmic 
abddis. Wore is a distinct deterioration in the nature of the 
Self which may be termed as the Tall of Man, ‘This Mall of Man, 
as is already siated, is the central theme of religious philosophy 
all over the world, The self in its pure nature is recognised to 
be entirely free from karmic shackles and yet in the concrete 
world he is found always in chains. Ie is by nature free and 
yet be is everywhere found in chains. What is the explanation 
of this great spitiiual degradation? ‘Lhe Semetic religions, Juciasm 
and Christianity, convenicatly answer the question of the Pall 
of Man by the hypothesis of the original sin, But the Indian 
systems of thought do not adopt such a cheap and convenient 
hypothesis, ‘The explanation offered hy the Jaina system of 
metaphysics, places the association of the Self with oxtraneous 
matter in the beginningless past. ‘Che empizical Self in Sams 
is assumed to be in association with तीः conditions and it is 
sad to struggle to extticate itself from the shackles of karmic 
conditions in its attempt to realise the ideal and goal—the Liberat- 
ed Self. The problem therefore for the Jaina metaphysician 
is not the problem of the Fall of Man and the Lost Paradise, On 
the other hand, it is the reverse of this, 1८ is a grand pilgrim. 
age to the spiritual goal, o noble cxcelsion towards the hilltop of 
the Region of Peace and Purity towards which the whole creation 
moves. This conception in some form at other is accepted by 
the other Indian systems also, Sankata in the vety beginning 
of his Bhashya enumerates the various hypothesds as to the nature 
of the Self which he rejects as incoxrect and finally states his own 
position which is the identification of Brahman or Atman, the 
Ulumate Reality, with the empisical ego in the concrete world. 
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Tn desetibing the nature of the latter, empirical ogo in Samsaza, 
he also speaks of Samsira being aaddi without a beginoing and 
that the carcer of the empirical Self is also anédi without 
a beginning, Why is the Self found in association with apddis 
in its empirical form? Sankaza distinctly mentions that the Self 
builds a tabernacle of apddis hy its own karmas, ‘The building 
up of the karmic apadis takes the form of its corporeal existence 
where the Self, through’ its own body as its vehicle, is able to 
enjoy the fruits of its ows karma, good or bad, in the form of 
happiness and misery, . 

‘This association of the Self with the extrancous material 
apidis is thus explained to he the result of aida ox ignorance 
which is present in the empirical self from time immemorial, ‘The 
attempt to got itself liberated from the bondage of apddis or karmic 
shackles must begin with getting sid of the avidya, When once 
this ae/dya is got rid of, the karmas, good of had, are got sid of 
and the individual soul cealises its own pure nature in the form of 
Paraniitona or Brahman, as it is generally designated by the Vedantic 
writers. ‘I'his career of the individual Sclf sketched by Sankara 
is exactly parallel to the sketch given by Jaina metaphysics and 
the theory is quite unaffected by the other Vedanta theory, that 
the Brahman is the ultimate cause of things and persons. ‘The 
similarity is much more marked when we turn to the Miméfimsa 
conception of the Self ‘Vhis is not encumbered with the Vedin- 
tic hypothesis of Brahman as the original cause, It freely assumes 
the Self to be eternal and uncreated, Te postulates a plurality of 
Selves each having its own individual cazees, ‘This individual 
Self is present in the heginoingless Samsara in association with 
karmic apddis which are material in nature, This association with 
matexial 4/ is detesmined by thd Self’s own conduct according 
to Dharma or Adharma, Hence, liberation from the wpadis; must 
be obtained through discarding both Dharma and Adharma, परः 
the association of the Self with kasmic apddis, its liberation from 
the same, are hoth explained without bringing in the aid of any 
extraneous caumb ayency, In fact both the Mimasakas and the 
Vedintins stoutly tepudiate the hypothesis of a cteatox*or an 
Aswara put forward by the Nydya Vaiséshika systems in order to 
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explain the association of the Self with material karmic कीः 
resulting in the corporeal existence of the cmplrical self. 

Our author therefore starts with the central theme of the 
association of Self with karmic material, and his work is an ela 
borate explanation of the problems of why the individual Self is 
found in katmic chains and how it can break the shackles and 
assume its own time nature, pure and free. ‘This is the aim of 
Samayasara, 

एयत्तणिच्छयगदो समथो सव्वत्थ gett लोये | 

बंधकहा wad तेण विसंवादिणी ate 131 
Eyattanichchhayagadé samavo savvattha sundaro loge 
Bandhakahaeyatte tena visamvidini hayi (3) 

एकत्वनिर्चयगतः समयः सर्वत्रसुष्दरो लोके 1 

बत्धकथा एकत्वे तेन विसंवादिनी भवति 113i 

3. The Self which has realised its oneness (uncontaminated 
by भाला conditions) is the beautiful ideal in the whole Universe, 
To associate bondage with this unity is therefore self-contra- 
dictory, 


ComMMEnrary 


The author further emphasises the greatness and sublimity 
of the Ego-in-itself ot sva-samaya. ‘This is said to he the sub-. 
Jime and the beautiful in the whole world. The whole of the 
otganic world from the one-sensed oxganism tight wp to man 
is viewed from this angle of vision. It is this sublime and beautl- 
ful Ego-in-itself that constituics the inner reality of every 
otganism, That being the ultimate goal, recognition of this 
Ego-in-itself as the object to be, aimed at is therefore the 
most desitable thing. This*ultimate ideal is so far removed 
from the concrete world of the empirical teality that it would be 
ettoneous to associate apidic shackles with the sublime and beauti- 
ful entity of the Ultimate Self. It is difficult to*understand what 
the author has exactly in his mind, when he says that it is ९८५८. 
ous to predicate bondage of this xeality. Neither of the commen- 
tatoxs is of any help to us, When he says that itis erroncous to 
associate bondage with Paramduma the author must be thinking 
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about some sival theory which in his opinion makes that mistake, 
Ko predicate a farther carcet for the Paramitma leading to a far. 
ther manifestation would certainly be considered by our author as 
an ertoncous hypothesis, Probably he is thinking of the Upanisha- 
dic system which not only presupposes that Atman or Brahman 
is the original cause of the world but also postulates the pexio- 
dic evolution and involution in the life carcer of the ultimate 
Brahman which out author evidently thinks reduces the Brahman 
to a Samsiric entity and therefore amounts to predicating bondage 
to the Paramiima Swariipa, It would probably be moze plau- 
sible to' suggest that he was thinking of the populat deities of 
the Puranic Tlinduism., But such a suggestion would be an 
anachronism, because Puranic Winduism and Puranic deitics 
were not fully developed about the rst century 1, C., which is 
the date of our author, Internal evidence clearly shows that 
he was fully acquainted with Upanishadic literature; hence out 
suggestion that the authoe was having in his sind the Brah- 
man’s periodic carcer of manifestation and dissolution, an idea 
prominently present in the Upanishadic thought, ‘This Upani- 
shadic Brahman, which is also designated as Paraméima, is the 
same as our author's Sva-Samaya-the Hgo-in-itself but the Ve- 
dantic Brahman or Paramédtma is credited with periodic mani- 
festation and dissolution, a characteristic entitely foreign to out 
author’s concept of Sva-Samaya. ‘This is only offercd as a suggestion 
of a probable implication of the authos’s intention and we cainot 
assert anything dogmatically about that. 

Next, the author goes to show that of these tWo Tigos, the 
empirical igo and the meyempirical Ego, the former is casily 
apprehended whereas the latter is very diflicult to realise, 

सुदपरिचिदाणुभूदा सव्वस्स ति कामभोगबधकहा | 

एयत्तस्मुवलंभो णवरि ण सुरभो विभत्तस्स vil 
Sudaparichidanubluda savvassa vi kamabhogabandhalsaha 
Tiyattassuvalanibho navari na sulabho vibhattassa ` (4) 


शुतपरिचितानुभूता सव॑स्याऽपि कामभोगबन्धकथा | 
एकत्वस्योपकम्भः केवलं न सुलभो विभवतस्य vil 
4, ‘The ptoposition that all living beings arc characterised 
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by desize for worldly things, enjoyment of the same and con 
quential bondage has been heard, observed and persanally ex 
perienced by all. But the zealisation of the unity of the Tligher 
Self which is free from all such empirical conditions, by our own 
personal experience, is hot casy of achievement. 


CoMMEN‘TARY 


Here the author frankly states ia the beginning that it is ex- 
tremely difficult to apprehend the nature of the metempirical 
Self or the Ego-in-itself, He contrasts it with our knowledye 
of the empirical Ego, ‘The nature of the empirical Self can he 
easily apprehended from the conerete world of living beings, 
The behaviour of a living organism is a clear indication of its 
nature. The instinct of self-preservation in an organism is 
the main motive force of its behaviour, Tivery animal has to 
seck its food from the envitonment to appease its hunges, to search 
for water to quench its thirst, and to roam about in search of a 
mate to satisfy its sex desire, ‘This tendency to seck objects 
from the environment, to acquire them and to enjoy them is a 
common characteristic of the behaviour of all living beings from 
the lowest to the highest. ‘This knowledge we obtain from our 
observation of other animals and by the study of books on natural 
history desctibing the behaviour of animals in general, ‘The 
information so gathered by observation and study is further 
corroborated by out own personal experience since ous own 
behaviour as an organic being is no exception to the general law 
of animal behaviour. The information thus obtained from different 


` soutces gives us a faitly accurate knowledge of the nature of the 


empitical Rgo. But when we begin to talk about the metempi- 
tical Ego we feel extremely helpless. None of the above sources 
of information is available to us. ‘The zeality which we try to 
apprehend has nothing in common with ous empitical reality, 
That is why the Upanishadic thinker frankly states that it can 
be desctibed only by negative attributes, We can pnly speak of 
it as Nev Nez, not this, not this, ‘That is exactly why Gautama 
Buddha kept silent whenever he was asked by his disciples to give 
some information about the Self ox Atma. Again, that is exactly 
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the season why the founder of Christianity always emphasised 
thnt.the Path leading to the Kingdom of God is extremely nattow 
and steep, 1८ is this very same truth that is communicated to 
us by our author in this gd. Instead of taking refuge in a 
cheap agnosticism that the Ultimate Reality is unknowable, he 
merely states that it is extremely difficult to appechend. ‘Then he 
promises that one who has the courage and conviction to plod 
along the steep and narrow path can, however, rcach the Summit, 
the spisitual hilltop, and thus have a complete view of the sublime 
seality, 0 privilege not available to the ordinary mostals roaming 
about in the valley below, 

तं एयत्तविभनक्तं amg अप्पणो सविहवेण | 

जदि दाएज्ज पमाणं चुविकज्ज छलं ण पेत्तव्वं yt 
Tam cyattavibhattam वकलक दषते savihavena 
Jaci dayejja pamanan chukkijja chhalam na ghettavvam ($) 

तमेकत्वविभवतं दश्ेयेऽहमात्मनः स्वविभवेन । 

यदि दर्शेयं प्रमाणं च्युतो भवामि छट न ग्रहीतव्यं ॥५॥ 

१, That Tligher Unity differentiated from alien conditions, 

T will try to reveal as far as I can, Accept it if it satisfies the 
conditions of ‘I'ruth or Praminas, But if T fail in my desceiption, 
you may reject it. 


CoMMEN TARY 


Te is a general belief among Indian thinkers that the metem- 
pirical Self or the Migo-in-itself is to be approached only through 
undergoing a special kind of spiritual discipline called yoga on 
tapas, "Vhis discipline opens up a new doos-way to approach 

the Ultimate Reality which cannot be apprehended through ord- 
inary sense perception, Such a super-sensuous faculty of appre- 
hending the Inner Self is the privilege of thase few who by the 
practice of yoga successfully obtain it, Such a supersensuous 
experience of metempitical Reality must have been obtained by 
our author thgough the practice of the spiriiual discipline of 
yoga which is the necessary condition for such an acquisition, 
Otherwise he would nat make bold to promise that he would 
reveal the nature of that Ultimate Reality—the Metempirical Self. 
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But when he begins to translate this spiritual intention in terms 
of ordinary vocabulary for the benclit of his readers, he is, rot 
suze about the adequacy of language to express the complete 
implication of his inner vision, ‘T'herefore he cautions the reader 
to test the message offered to him according to the canons of 
prandua ot correct knowledge before accepting it. {£ it does 
not stand the test, then it need not, be accepted. ‘hat 
would only prove the inadequacy of language to express accu- 
tately the knowledge obtained by supetscnsuons experience, 
The term pramwdua is to be interpreted in this context not in 
the ordinary sense of scnsc-perception, inference, ५८, As a 
matter of fact, the Jaina thinkers, when they speak of prafyuhsha, 
do not mean sense-perception, which is the meaning given 
to the term by the other Indian systems. Sense-perception or 
pratyaksha accosding to the ordinary meaning is called parohshe 
by the Jaina thinker because such knowledge is obtained through 
an intermediate instrument of sense-organ and not diteetly by 
the Self. It is the latter that is called pratyaksha, what is directly 
present before the Self without the mediation of any external 
insttumentality. It is ‘such a pramdua, the supersensuous pet 
ception of the Self, that the author must be thinking of when he 
enjoins the reader to test his message before accepting it, 
One other point we have to notice is this, Though he says 
that he is going to follow the footsteps of the Masters of the sctip- 
ture who went before him, and who themselves had the infosma- 
tion directly from the Omniscient Lord, the Satvajna, still he 
docs not want 10 impose this on the reader on the authority of 
the Revealed Word of the Lord, His frank advice to the reader 
to submit this message to the touch-stonc of pramdna clearly 
implies two things. He does not want te adopt the method 
adopted by those thinkets whose systems of thought are based 
upon the authority of the Vedas, These philosophers, whenever 
they ate confronted with intellectual difficultics incompatille 
with the Vedic traditions, ‘reject these, even though they ave 
otdinasily in conformity with the usual prwmdaasy "Yo them, 
the prumdna of the Veda is the most impostant and, before 
that, the other pramdnas become inadequate and hence lose thelr 
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value of authority, ‘The attitude adopted by out author is en- 
tirely different from the Vedic tradition, ‘Lhe other point to be 
noticed here is the’ implication that such an inconvenient situation 
will not arise here, that is the conflict hetween what is revealed 
by the Divine Word and the value of the pramdnas. ‘The bold 
suggestion that his information should be tested before acceptance 
expresses his complete confidence that what is sevealed by the 
Sarvajna and what is also expesienced by bis own supersensuous 
method will stand the severest test when ctitically examined 
by the canons of शद्रा, Ile is sure that his message will cettainly 
pass through the ordeal of critical examination and he will not 
need to take refuge in some kind of authority, superhuman and 
unchallengeable, तड in shart che auchor expresses the nature 
of ‘Truth as he understands it, and how it is different from ‘Truth 
resting upon the authority of the Vedas which is alleged to 
he superhuman and therefore above criticism. 
Next the author describes the nature of the Pure Self which 
‘Ys [८५ Fram the impute psychic states such as desite, ९८८, 
णवि हौदि अप्पमत्तो ण ett जाणगो द जौ भावौ | 
एवं भणति सुद्धा णादाजोसोदढुसो चेव ॥६॥ 
Navi hodi appamatto na pamatto janago du jo bhave 
fivam bhananti suddha nada jo so du so cheva (6) 


नापि भवत्यप्रमत्तो न प्रमत्तो reed यो भावः। 


एवं भणन्ति शुद्धाः ज्ञातो यःसु स AT Wa 
6, ‘that real being who is of the nature of the Knowet, is 
neither identical with Apramatta os Pramatta beings, Tis nature 
as the Knower is unique and sclf-identical. ‘Thus declare the 
thinkers who adopt the pure (absolutc) point of view. 


ConMENTrARY 


The terms apramatia and prawatia, (vigilent of duties and 
non-vigilent of cluties) are used as representative texms to denote 
the various shapes of spiritual development which ate implied 
by the teclmical term, gumasthinas; which are gradations based 
upon cthico-spiritual development, Human beings ae classified 
according to the principle of such a development and arranged 
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according to vatious classes of ascending gradation beginning 
with mithyadrishti upto दष्क, From the one in whom sight | 
faith is absent upto one who has attained spiritual perfection 
through liberation from karmic upidhis, pramat/a, which 
is the seventh stage in the gradation, stands for the eight upper 
stages, wheteas pramatia, which is the sixth in the gradation, 
represents the six lower stages. ‘lus the author emphasises 
the fact that the characteristics brought about by the association 
of the Self with spddhie conditions,—-the  ganasthina being 
based upon such qualitics—must be vnderstond to he entizely 
alien to the nature of the Pure Self, 

The author, who proposes to investigate the nature of the 
True Self, thus starts with the thesis that his nature is distinct 
from modes and characteristics sesulting from its combination 
with the wpddite material condition whose nature is entirely 
distinct from that of the igo-in-itself, ‘The intellectual atmos- 
phere about the time of our authos was pregnant with certain 
fundamental truths accepted by the various systems of thought 
then prevalent, ‘There were thinkers paying allegiance to the 
Upanishadic movement, there were the Bauddhas and the San- 
khyas, besides the Jainas, ‘There were alsa the materialistic 
free thinkers about that time, All these different systems accept 
ed cestain principles in common, All started with the concrete 
world of experience as the point of departure for their investi- 
gations. In this concrete world they recognised the proud distine- 
‘tion between the organic and the inorganic, the living and the 
non-living, jive and gira. ‘They also noticed the fundamental 
difference between the behaviour of the living thing and that 
of the non-living thing, The behaviour of a living organism 
however rudimentary in development always indicates a purpo- 
sive activity capable of spontancous manifestation, whereas such 
a putposive spontaneous activity is entirely absent in the inorganic 
world, The physical object inert and incapable of spontaneous 
movement will only move when hit bya moving objectthe 
speed and ditection of motion being determined bythe original 
impact. Besides the purposive behaviour of the Hving oxga- 
nism they possess also certain other «characteristics which 
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are altogether absent in the inorganic world. ‘The charac- 
teristics are bitth and growth, decay and death. Tivery living 
being must be born from living parentage, must have 
development upto a certain stage and then decay and end in 
death, ‘I'bese characteristics were carefully noticed by the 
Indian thinkers who postulated a life principle which was 
supposed to be present in all organic bodies capable of pur- 
posive activily. The behaviour of organic bodics as con- 
trasted with other non-living physical bodics was thus explained 
by the presence of this life principle which operated through 
the living body which is also constituted by vasious inorganic 
elements, ‘hus as far as the organic body is concerned, they 
recognised two distinct entities, ‘I'he constitution of the organic 
body is explained by the combination of various inorganic ele- 
ments, and its purposive intelligent behaviour being credited to 
the operative life-principle called aman ox Soul, After recog- 
nising the duality of the nature of organic heings, the vatious 
systems of thought attempted to probe into the secrets of the 
nature of this life-principle called कका ot Soul, ‘The mate- 
tlalist saved himself from the troulle of metaphysical investigation 
by a summary disposal of the problem. Tor him there was no 
entity called l/van which is postulated by others in order to 
explain this purposive intelligent nature of animal behaviour 
The organic body is constituted hy the inorganic clements and 
there is nothing more in it. 16 behaviour is due to the peculiar 
mode of combination of the inorganic clements, and the presence 
of consciousness in man and some other highct animals is merely 
a by-product resulting from the combination of the inorganic 
elements constituting the organic body. ‘The other systems 
tightly rejected this view as crtoneous because of its inadequacy 
to explain satisfactorily the purposive and intelligent behaviour 
of animals, Elence the othes systems are at one in postulating 
a separate entity besides the body which is constituted by in- 
otganic eldments, in ordet to explain the purposive behaviout 
of the organism. This entity which is so postulated is assumed 
to be a chetana, being of the nature of intelligence as contrasted 
with inosganic bodics which ate said to be aebetava and non- 
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intelligent. ‘Thus all the systems seduced the organic heings,, 
including «man, to a combination of tivo distinct entities 
chetana and achetana, intelligent and non-intelligent. Their 
whole philosophical attempt is directed to a clear determination 
of the nature of this intelligent principle which is supposed to 
be piesent in all living beings. Again, all these systems, minus the 
materialistic, agree in maintaining that this life-principle ox atmen 
should not be identified with the body or any organ of the body 
thougli it is the opetative principle responsible for the activity 
of the organic body as a whole ot of the various organs, sensorial 
and motor. ‘Thus the philosophical investigation as ॥ the 
nature of the life principle of amar ox Self, by a careful cll. 
mination of all that pextains to the body as alien to its nature, 
So fat the systems agree in their ultimate aim as well as their 
method of investigation though the conclusion seached is dif- 
ferent in each case thus resulting in different philosophical systems, 
Thus we see our author stating the natwe of the Pure Self by 
a process of elimination of all those characteristics which regule 

. ftom its association with inorganic material elements whieh 
ate designated technically apddhis, 

The author goes to point out next, that even in the case 
of the Self free from upddie conditions, certain diverse qualities 
otdinatily associated with lt such as Darsand, ctc., when viewed 
from the absolute point, can be differentiated only verbally and 
hot really, 

ववहारेणुवदिस्सदि णाणिस्स चरित्तद॑ंसणं णाणं । 
णवि णाणं ण aft ण seer जाणगो ZT Noll 
Vavaharenuvadissadi nanissa chatittadamsanam adnam 
Navi naénam na chatittam na damsanam jinggo suddho (7) 
व्यवहारेणोपदिक्यते ज्ञानिनस्चारित्रं eet ज्ञानं | 
तापि ज्ञान न चारित्रं न ददनं ज्ञायकः शुद्धः ॥७॥ 

7 From the एकत point of view, conduct, belief 
and knowledge: are attributed (as different chatacttristics) of 
the Knower, the Self, But from the seal point of view there 


is no (differentiation of) knowledge, conduct: and belief, in Pure 
Self, 


CHAPEER I ty 
CoMMENTARY 


* Jaina metaphysics always emphasises the nature of reality 
to be identity in difference and unity in the midst of multiplicity, 
This characteristic which is assumed to be present in teality in 
general is assaciated in a marked degree with the Self, ‘The 
Self in association with material -~pddie conditions is said to 
be born in the world of samséra with various organic bodies 
in various places and various times. ‘The various births asso- 
clated with a particular Self will be practically infinite in number 
when the heginningless samsdeve catecer is taken into considera- 
tion, All these various forms ate considered to he parydyts ox 
modifications of the self-same unitary ego. ‘The Self is one and 
its modifications determined hy spddie conditions are infinite 
in number, Tt is in this sense that the saying that the a/wan 
is one and the rishis call ic many is interpreted by the Jaina meta- 
physician, Another point which is generally noticed by Jaina 
metaphysics is the relation between the substance and its quali- 
ties, “he complex nature of the substance with its qualitios 
also interpreted to be identity in difference, ‘The qualities 
cannot be considered as entirely distinct from the substance. 
1८ is the same identical substance that expresses its nature through 
qualitics. No doubt the qualities may be spoken of as different 
from one anothers and all from the underlying substance. Such 
consideration of the quality in abstract is only verbal differentia- 
tion, But seally the qualities cannot exist independent of the 
substance nor the substance independent of its qualitics as 
is maintained by the Vaiseshika school of thought. It is this 
latter point that is emphasised in this 44 The self in its pure 
nature, which is cntitcly free from apddie conditions, must be 
considered as an indivisible unity in spite of the different attri- 
butes associated with it ordinarily, The characteristics, Dat- 
sana, Jnana, and Charitea are only verbal diflesentiations employed 
to explain the complex nature of the unitary sclf “‘This point 
that the qualiticS can only be differentiated verbally from 
the substance is ilustsated by Jayasena in the following mannet. 
We may speak of fire that it burns, that it cooks or that it shines, 
when we consider the various purposes for which it is employed. 
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rent from and inferior to the paramndirthika point aC view, "This dis- 
tinction between the Paramfirthika Naya and the Vyavahira Nya, 
the two intellectual methods of approach towards the comprehen- 
sion of teality, is adopted by the Jaina metaphysivians as very 
impostant one. Out author adopis these wo methods throughout 
the work as the occasion demands, Since Jaina metaphysics 
assumes the seality to be a complex entity itis bound to adopt 
both these points of view. ‘Ihe ultimate reality must be subjected 
10 an intellectual analysis and the constituent clements so obtained 
must be selected and emphasised according to the interest of the 
student and also consistent with the purpose of the discussion, ‘I'he 
variations in the context and the intellectual aim will naturally 
determine the nature of the descriptions adopted with refer- 
ence to the reality studied. ‘he method of sclective description 
to suit the purpose of the context is the method adopted 
by the oidinaty man who is enpaged in his pursuit in life, Since 
the method is determined by a purpose of practical interest, 
the investigation will he relevant only to that purpose and 
the conclusion obtained must be therefore partial since it is 
nol concerned with other aspects of the reality which are 
Jeft out as of no concern, heing irrelevant to the purpose on 
hand, This process of investigation procs hy the name of the 
Vyavahira Naya or the practical point of view as contrasted 
with the other method, Pariméithika Naya. ‘Vhe term Pfiranyirtha 
tefers to the ultimate and implies a philosophical attempt to probe 
into the inner core of reality with the object of comprehending 
the intrinsic nature of reality, whole and complete. 1८ is also 
called Nischaya Naya, real point of view, since il is not concerned 
with the vatious aspects, partial and purposive, relevant only 
to the practical man and not to the philosopher, 1418 distinction 
between the pdrawrdrihika view and the wyavahara view is also 
adopted by Sankara in his Bhdsiya on the Vedanta Sutras, Since 
Sankara came several centuties after Kunda Kunda, since he was 
also of South India, probably he was acquainted with Kunda 
Kunda’s writings and adopted the method of distinction herween 
the practical and the seal point of view as suitable to his own pur- 
pose. Since our author has used the word aufrya in the sense 


CITAPTER £ 79 


of the foreigner it must be noted that there is no race-supesiority 
implied by the लता as is ordinarily assumed. In Vedic literature 
the term dye is used exclusively to denote the immigrant clan of 
Aryans as contrasted with the people of the land who are des 
clibed with the sinister name of Dists, (षऽ racial distinction 
ultimately led to the प्तप social organisation of four varnas in 
which the 0095 were assigned ‘the fourth name or the Sudia 
caste, ‘Ihe Jaina conception of social organisation is different 
from this Tindu conception. Lete the distinction is based more 
upon profession” and qualification than upon birth, as is clearly 
evident from the Jaina Uadition that such a social organisation 
was ofiginally established by Tord Rishabha, Commenting 
upon the Suwa ind Milecebbdscha 36. TY of 'Yativartha Sutra, 
the commentators both Pujyapada and Akalanka speak of five 
different classes of Atyas, Koshetra Atyas, Jati-Atyas, Karma Atyas, 
Charitra Aryas, and Darsana Aryas. ‘Ihe fist class includes all 
those who live in the countries Kasi, Kosala, etc,; the second class 
includes those who helong to the Tkshviku clans the third class 
includes all those who are engaged in the six kinds of professions 
such as defence, agriculture, trade, art, ५८५ the fourth class refers 
to all those persons who ennoble themselves by moual conduct and 
spiritual discipline, and the fifth class to all those who adopt the 
right faith as the basis of their religious discipline. In speaking 
about the andryds or wleebhds they refer 10 two classes of wecehds, 
antaradvipaja, and karma-bhumija, (hose that are born in foreign conti- 
nents and those thatare born in Bhatatakhanda, called Karmabhumi, 
‘The Sikas, Yavanis, Sabaras, and Pulingas, etc. are andryas living 
in the land, ‘This description of Aryas and Andryas is quite लल, 
All the people of the land itrespective of their bith and profession 
are included undes the class dy, ‘The Sudias engaged in agui- 
culture, the blacksmith, the goldsmith and the sculptor ate,all 
designated by the honosofic term of dryas, "ल illustration 
given of non-Atyans, such as Sakas, and Yavands clearly indicate 
that the term ig uscd to designate foreigners, It is in this sense 
that ous author uses ihe term in the above géthd, when he says 
that when you talk to an कष you must talk to him in his lang- 
uage, that is in his aadrya language, the foreigner’s tongue, 
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जो हि सुदेणभिगच्छद्‌ अप्पाणगिणं तु केवरं Ya । 
तं सुयकेवक्िभिसिणो भणति लोयप्पदीवयरा 11411 
Jo hi sudenabhigachchhayi appandminam tu kevalam suddham 
"Yam suyakevalimisino bhananti loyappa divayara (9) 
यौ हि भरुतेनाभिगच्छति srearafird तु Here Yar | 
ं भ्रुतके वलिनिमृषयौ भणन्ति कोवप्रदीपकराः ॥९॥ 


9. Whoever tcalises the absolute and pute nature of 
this Self through the knowledge of the seripture, him, the 
Rishis, the light of the world, call an all-koowing Muster of 
Scripture, 


CoMMT N'TARY 


this gatha vefors to Nischaya sratakerall as contrasted with 
Vyavahara sratakevali vefereed to in the next gdthd, = "11015 real 
all-knowing Master of the Scripture, by the complete acqui- 
sition of the scriptural knowledge, is able to realise the Self as 
that which illuminates (ला and the ather and, hence, is of the 
nature of knowledge or Jnana, aneaperience independently ob- 
tained dy the Nevala-jnani, or the Sarvajna, through the instr 
ment of suk/a-Dhyana, as the result of (= Since almost the 
same result Is obtained in these Avo cases, One through /apas 
and the other through the knowledge of the scripture, the Sru- 
takevali is desiznated as wisehaye Srutakevali, ‘he author describe 
the Vyavahara Seutakevali in the next (4 


जो सुयणाणं सव्वं जाणद सुयकेवलि तमाह जिणा | 
णाणंअप्पां सव्वं जम्हा सुयक्रेवली TET ।॥१०॥ 


Jo suyananam savvam jinayi suyakevall tamahu प 
Suyanina mada savvam jamha suyakevali tamha (10) 


* यः श्रुतज्ञान wa जानाति भ्रुतकेवलिनं तमाहर्जिनाः | 
ज्ञानमात्मा सवै" यस्मातशरतकेवली तस्मात्‌ ॥१०॥ 
to, ‘The Jinas call him a (Vyavabéra) Srutakevali: who 
has full knowledge of the sctipture; as all scriptural knowledge 


ultimately leads to the knowledge of the Self, therefore the (knower 
of the Sclf) is called Srutakevali. 
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CoMMINTARY 


: 
Nhe person who masters completely the scripiute comptis- 

ing the twelve वदुदा is teferred to as Vyavahirasiuta kevali, 
since he distinguishes himself by his study of the sctiptute, the 
dravya srata oF the diflerent works constituting the angus of 
the agamwas. ven with the complete study of the sctiptute 
he has not reached that stage of realising the Atman as the Pure 
Self, though he may teach that stage ultimately, TTence he is 
designated as Vyavahdrasruta Kevali, as contrasted with the 
othet who, through the acquisition of bAdva srufa, is able to 
realise the real Self for which reason he is designated as Nischaya- 
ssuta Kevali, ‘Vhe former has knowledge of all the reals, for 
which he is called Kevaliand, since his knowledge of all the 
reals is through te scriptures, he is called Sruta Kevali, And 
since his knowledge is obtained through the description of the 
reals piven in the scripture, he is called Vyavahdrastuia Kevali, 
The latter, through his knowledge obtained through the setip- 
ture, is able to immediately realise the true natuie of the Self 
and the whole reality is called the Nischayasruta Kevali, ‘These 
two are contrasted with the Omniscient, par excellence, one 
who obtains Aevdeynana, through sapas. 

ववहारोऽभूदत्थो भूदत्थो देसिदो दुं सुद्णओ | 

भूदत्थमस्सिदो खलु सम्मादिदूटी हवदि जीवौ ।११॥ 
Vavahiio abhudattho bhudattho désido du suddhanavo 
Bhudatthamasside khalu samméaditti havadi jive (11) 

व्यवहारौऽभृतार्थो भूताथदिशितस्तु बुद्धनयः 1 

भूतार्थमाभितः सलु सम्यग्वुष्टिभेवति जीवः een 

प, ‘Ihe practical stand point does not teveal the reals; 

the pure point of view is said (Lo relate to) the real; verily, the soul 
that takes refuge in the real is one of tight vision. 


, CoMMUENTARY 


The pywataa point of view, since it is based upon practi- 
cal interest, need not and docs not tke into consideration 
the reality as it is, Only that aspect of reality which is considered 
useful by the practical view in the context is taken into consi- 
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deration by the eyaehdira point of view. Both the commentatots 
explain this fist through an illustration, An ordinaty illiterate 
person when he feels thitsty, he may freely drink muddy water if it 
is immediately available to him. 11९ wants water to quench bis thirst 
and docs not wait to enquire whether it is pure of impure. Bue 
in the case of an enlightened person the behaviour will he slightly 
different. If he is thirsty and if he can’t gét pure water he would 
ty to purify the omddy water by the application of the cleaning 
nut, thus separating the pure water from the muddy deposit before 
using il, Uxactly similar is the atlitude of man towards the nature 
of acality. ‘The ordinary unenlightened person goaded on by prac- 
tical interest may behave with the assumption that what is called 
Self is that which is in association with &amie impurities and 
thus get on in life trying to obtain as much satisfaction as possible; 
but an enlightened individual will not thus he satisfied, Te will 
ixy to distinguish between the Self as a pure entity and the various 
impurities ordinarily associated with it, With this discrimina- 
tive knowledge, he will try to guide his life as far as possible, 
ibus basing his whole conduct on the tue knowledse of reality 
as itis, It ts the latter class of person that deserves to be called 
Samyagdyshti or tight believer, 


सुद्धो Teal णादन्यो परमभाववरिसीहि । 
ववहारदेसिदो पूण जे दु अपरमे fear भावे eR 


Suddhosuddhadeso nidavvo paramabhavadaristhimi 
Vavahitadesido puna je du aparametihidd bhave (12) 
शुद्धः शुद्धादेशो ज्ञातव्यः परमभावदक्िंभिः | 
व्यवहारदेशितः पुनर्ये त्वपरमे स्थिता भावे ॥१२॥ 

12, The pure stand point which reveals the pure substance 
should be adopted by (those whose object is to he) the scers of 
the supreme state of the soul; but the practical one by those who 
are satisfied with a lower status. ^ 

(मापकता ^ 

‘Thus it is emphasised that the point of view adopted depends 
upon the object of the investigator, ‘Ihe commentators again 
elucidates this point with an illustration, A person whose aim 
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is to obtain pure gold without any impurities will go on melting 
it a number of times till all the impuritics completely disappeats 
but in the case of a person who does not want gold of such purity 
for making certain ornaments will not bother himself with such 
repeated processes of purifying it in the fire, He may be satisfied 
with two or three times of fire-purification since his aim is not 
10 obtain gold of thessixicen-touch purity. ‘Thus the object of 
the person determines the process of purification in the matter 
of gold, ‘The analogy is applied in the context to the putifica- 
tion of the Self, Whether he adopts the pure point of view or 
the practical point of view depends upon the purpose in life adopt- 
ed by the individual. 

Here ends the pifhik? or Introduction, 

‘Vhe author (ला proceeds to describe the nine padirthis or 
categories according to Jaina metaphysics. 


भूदत्थेणाभिगदा जीवाजीवा य gure च। 
आसवसंवरणिज्जरबंधो मोवखो य सम्मत्तं ।॥।१३॥ 
Bhiidatthenithi हवः jivajivi ya pungapivaih cha 
Asavasathvaranijjara bandha mokkho ya sammattam (13) 
भूतार्थेनाभिगता जीवाजीवौ च पुण्यपापं च। 
आश्रवसंवरनि्जैरा बंधो मोक्षश्च सम्यक्त्वम्‌ 1 १३॥ 

15, Right belicf is constituted by a लला comprehension, 
from the zeal point of view of the nature of the following cate- 
goricsr— Jive (soul), Ajina (non-soul), Pryya (virtue), Papa 
(vice), Asrava (inflow of karmas), Samvara (stoppage of karnvas), 
Nirjard (shedding of karmas), Bandha (bondage) and Moksha 
(emancipation), 


CoMMENYTARY 


‘Lhe nine padarthas ox categories ate important because of 
their relevancy for understanding the life history of the soul. 
OF these, the first two, ja and ajina, the soul and the non-soul, 
are fundameniab categories and associated with each other from 
beginningless time. 146 other seven categories, though they 
are enumerated on a pas with the first two, according to the doc- 
ttine of nava-paddrihds, must be recognised as resultant categotics 
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due to the interaction of the first hve. In spite of the subsidiary 
natute of these seven categories, they are equally tmportant as 
the first two inasmuch as their knowledge is quite esseatial to the 
process of sclf-development leading to the self-liheration which 
is the last of these nine categories and which is also the poal 
aimed at by spiritual development. Tivery one of these cate. 
gorties has a dual aspect, Jixternally ite implies the material 
operative condition constituting the karmic कती,  Tnternally 
it also implies ‘the psychic modification in the self caused 
by the corresponding karmic कौ, ‘Thus each one of these 
seven categories has a two-fold nature, material and psychical, 
which axe designated respectively by the terms’ drape and bhdna, 
‘Thus we have in cach case, कषत panya, and bhiva 64010 
dravya dsvava and bhava dsrans, cte,Vhese various categories in the 
life history of the soul are objects apprehended by right belief. 
These various catepzorics which are objects of right belief are iden+ 
tified by our author with right belief itself because there is really 
no fundamental distinction between helief and objects of helicé, 
As hasbeen pointed out above, these categories though consi- 
dered as real entities hecause of their importance in the life career 
of the soul, it must not be forgotten, are but the various aspects 
resulting from the interaction of the fundamental reals, 074 and 
giva, Recognition of this fact would naturally imply that it 
is the same unitary Self that is present through these catepories 
which are but the modifications of the same Self caused by the 
operation of the non-self कवक, शाप itis possible to clin 
inate the modifications caused by external conditions since they 
do not form part of the real nature of the Self. ‘Thus after elim- 
inating all those modifications alicn to the nature of the Self caused 
by external conditions, it is possible to contemplate upon the 
nature of the pure इति Such a realisation of the Self brought 
about by the discriminative knowledge of the true nature 
of the Self, as distinct from the operating: external conditions, 
would ultimately reduce the categories which gre considered 
teal and important to a status of unseality and unimportance. 
Such a knowledge of the truc Self present throughout these 
categorics and yet transcending all these modifications is called 
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dimukhydti, knowledge of the Self par excellence, a name intro- 
duced by Amptachandra in his commentary on this 246. ‘This 
term, d/makhydti ov Sclf-knowledge, is also used by him to desig- 
nate the whole of his commentary on Saaayasdra, 
जौ प्रस्सदि अप्पाणं अबद्धपुद्‌ढं अणण्णयं णियदं | 
अविसेसमसंजूत्तं तं geod वियाणीहि ॥ १४॥ 

Jo passadi appinam abaddhaputtham anannayam niyadam 
Aviscsamasanjuttam tam suddhanayam viyinihi (14) 
यः परदयति आत्मानं अबद्रस्पृष्टमनन्यकं नियतम्‌ | 

अविदोषमसंगुक्तं तं शुद्धनयं विजानीहि ॥१५॥ 
tq. Le who perecives the Atman as not hound, not touched, 
not other than itself; steady, without any difference and not- 
combined, know ye him, as Sadba-naya or the pure point of view. 


COMMENTARY 


The person who has the pure point of view is himself called 
the pure point of view according to this gd/id, as it is not al- 
together incorrect (0 equate the person with his intellectual 
attitude, 

Not bound, not touched s though the Atman is associated with 
matter, karmic and non-karmic, it is neither bound by that matter 
nor contaminated by it. Really it retains its pristine purity just 
as a lotus leaf in water remains untouched by it. 

Karmic matter means the subtle particles of matter suitable 
to constitute the subtle karmic body which continues to be in 
association with the soul throughout its transmigratory existence 
of births and deaths tillthe Self obtains liberation by the des- 
truction of karma when the katmic body vanishes. Non- 
karmic matter tefers to the material molecules constituting the 
organic body of cach individual being, the body which appears 
at’ birch and disintegrates after death, 

Not other than itself: though the soul is subject to different 
modifications in its roaming about in different दुष as a man of 
a deva, cle, the soul throughout retains its identity just as clay, 

.xemains clay while it is shaped into different forms over the 
pottes’s wheel. 
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Steady: the soul in spite of its several psychic modifica- 
tions remains stcady in itself, unperturbed just as the sca which 
remains steady in spite of the disturbance caused on its surface 
by the waves, 

Without any difference: the different qualities such as weight, 
colour, and malleability do not in any way interfere with the 
nature of gold, Similarly the possession of the psychic qualities 
like knowledge, perception, etc., does not in any way differentiate 
the Atman, It remains undifferentiated in spite of the qualitics. 

Not combined: this quality tefers to the impossibility of the 
accidental emotional characteristics such as desite and aversion, 
combining with the truc nature of the soul, This implics that 
the Self cannot be identified with the various emotions which 
ate accidental characteristics. 

जो पस्सरदि अप्पाणं अबद्धपुदट्‌ूठ अणण्णमविसेसम्‌ | 
अपदेससुत्तमज्मः पस्सदि जिणसासणं सव्वं ॥ १५॥ 
Jo passadi appinam abaddhapuytham anannamavisésam 
Apadésasuttamajjham passadi jinasisanam savvam (15) 
"यः परयति आत्मानं अबद्धस्पृष्टमनभ्यमविरोषम्‌ | 
अपदेशसूत्रमध्यं परयति जिनशासनं सर्वम्‌ ॥ १५ 

ij. He who perceives the Self as not bound, not touched, 
not other than self, steady and without any difference, undesstands 
the whole Jaina doctrine which is the kernal of the Sctiptute, 


CoMMEN'TARY 


The. author emphasises the fact that complete realisation 
of the full Self is identical with the perception of the whole 
teality, which is the topic discussed in the Jaina Scripture, Know- 
ledge of the Knower is also the Knowledge of the Known, 

दंसणणाणचरित्ताणि सेविदद्वाणि साहुणा fires | 
ताणि gor जाण तिण्णि वि अप्पाणं चेव णिच्छयदो । १६॥ 
Damsananinacharittini sévidavvini अपप nichcham 
Tanl puna jinatinnivi appiinam cheva nichchhyade (16) 
ददौनज्ञानचारित्राणि सेवितव्यानि साधुना नित्यम्‌ | 
तानि पनर्जानीहि त्रीण्यपि आत्मानं चैव free: ॥ १६॥ 
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16, Taith, knowledge, and conduct should always be che- 
tished by saints from the vyavaldra point of view. Know that, 
in reality, these three are the Self, 


COMMENTARY 


Just as knowledge, belicf, and conduct of a petson called 
Devadatta, cannot Ihave separate and independent cxistence 
apart from that person, so also knowledge, belief, and conduct 
relating to the Pure Self cannot have any independent existence 
apaxt from it and hence may be identified with its true nature. 
The three jewels above referred to, when cherished as the idcal ` 
to be aimed at, constitute पतक ratna-traya, But when 
they are realised as identical with the Self, they constitute the 
nischaya-raina-traya, 'Thas the —nisehaya and — wyavahira 
points of view in the case stand in the relation of sddhya and 
Sddhana, the ideal achieved and the method of achievement. 

we णाम कोवि पुरिसौ रायाणं जाणिऊण सदृहदि | 
तो तं अणुचरदि पुणो अत्थत्थीभो पयत्तेण ॥ १७।। 
Jaha ता kovi puriso पुतः janitina saddahadi 
To tam anucharadi puno otthatthivo payattena (17) 
यथा नाम कोऽपि पुरुषो राजानं ज्ञात्वा श्रदधाति | 
ततस्तमनुचरति पुनरथ्थिकः प्रयत्नेन ॥ १५। 
ud हि जीवराया णादन्वो तहु य॒ स्दृहेदन्वो । 
अणुचरिदव्वौ य gut सो चैव दुं मोक्छकामेण ॥१८॥ 
एष) hi किक nidavvo taha ya saddahedavvo 
Anuchatidavvo ya puno so cheva du mokkhakimena (18) 
एवं हि जीवराजा ' ज्ञातव्यस्तथेव श्रद्रातव्यः | 
अनुचरितव्यस्च पुनः स चैव तु मोक्षकामेन ॥ १८॥ 

17 and 18, As a man knowing the king believes in him 
and with the object of gain serves him with sesourcefulness, . 
even so should the king, the soul, be known, belicved in and 
attended to with the object of emancipation. 


CoMMEN'TARY 


The natute of raiva-traya is explained by a simile. Any 
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person who is desizous of obtaining presents From the king must 

` first of all find out who the king is through the royal paraphernatia 
of the royal umbrella, ekdmara, ete. Then he must have faith 
in the benevolent nature of the king; then he must approach 
him and setve him whole-heartedly in order co’ attain his end, 
Similarly one who desires woksha or liberation should obtain 
the knowledge of the truc Self, should hate faith in the possi- 
bility of tcalisation and finally make an effort to reach the goal, 
The approach towards the spiritual sovereign is compared to 
the approach towards a temporal king. 

Thus it is emphasised that tight knowledge is the indis- 
pensable condition of the attempt to successfully achieve libera- 
tion 0४ woksha. 

Next, the author points out that the view which identifies 
the Self with the body, ctc, is the mark of कु ox wrong know- 
ledge. 

कम्मे णोकम्मम्हि य अहमिदि aed च कम्मणोकम्मं । 
जा एसा खलु बुद्धी अप्पडिबुद्धो gate ताव ean 
Kamme nokammamhi ya ahamidi ahayam cha kamma-nokammam 
Ji esa khalu buddhi appadiluddho havadi tiva (19) 
कर्मणि नौक्मणि च अहमिति aga च कर्म dled । 
यावदेषा खलु बृद्धिरप्रतिवुद्धौ भवति तावत्‌ ॥१९॥ 

19, Karmic matter and non-karmic body-matter constitute 
the 1 and (conversely) I am identical with karmic matter and 
non-karmic matter. So long as this*helicf persists in the Self, it is 
said to be aprati-buddha, onc lacking in discriminative knowledge. 


. 
CoMMENTARY 


This दुक्तं emphasises the fact that it is sheer g/fina ot 
ignorance to identify the Self with the vatious types of non-self, 
Karma, here, refers to the subtle matter constituting the various 
kinds of katma, such as /#indvaraniya, etc, and therefore implics 
the various psychic statcs such as delusion, desite, des Non-karma 
refers to the physical molecules constituting the organic body. 
One who recognises that the Self is by nature entirely distinct 
from the internal impute psychic states such as delusion, desire, 
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and the external body, is said to he prati-buddha or one with dis- 
cximinative knowledge. ‘Therefore,one who believes that the 
Atman is identical with che various impure psychic states caused 
by the subtle lsarmic matter or with the gross organic body is 
called aprati-buddia, one devoid of discriminative knowledge 
Such an aprati-buldha, is called babir-dtuan, or one who identi- 
fies himself with external objects 


अहमेदं एवमहं अहम दस्सहि अत्ति मम एदं । 

अण्णं जं Teed सचित्ताचित्तमिस्सं वा oll 
Ahamedam edamaham ahamedassahi atthi mama edam 
Annam jam paradavvam sachittachittamissam vi (20) 


अहमेतदेतदहमहमेतस्यस्ति ममैतत्‌ | 

अन्यद्यत्परदरव्यं सचित्ताचित्तमिधरं वा ॥२०॥ 

आसि मम gerd एदस्स अहु पि आसि goa हि । 
हाहि पूणो वि ममएदं अहमेदं चापि होस्सामि ॥ २१॥ 


Asi mama puvvamedam édassa ahampi dsipuvvamhi 
Hosii puno mam edam edassa aham pi hassimi (21) 


' आसीभ्मम पूर्वैमेतदहमेतत्‌ चापि पूर्व 
भविष्यति - पून रपि मम अहुमेतत्‌ चपि भविष्यामि ॥२१॥ 
एदं तु असत्‌भूदं आदवियप्पं करेदि सम्मूढो | 
भूदत्थं जाणतो ण करेदि दु तं असम्मूढो ॥२२॥ 
Edam ta asambhiidam adaviyappam karedi sammudho 
Bhudattham Jananto na karedi du tam asammudho (22) 
एतत्वसद्‌भूतमात्मविकल्प॑ करोति संमूढः | 
भूताथं' जानन्‌ न करोति तु TAMAS: ॥२२॥ 
20 to 22, “Lam other substance, animate, inanimate, or mixed; 
it is myself; I am its and it is mine; it was minc in past time and 
T was its; even again it shall be mine and I shall he its.” Such 
etroncous notions about the Self (as identifying it with alien objects 
such as body, etc. (only the deluded one) bahir-atman entertains 


But one who knows the seal nature of the Self, non-deluded ४ , 
tar-dtman ) never entertains (such erroneous notions about the 


Self) 
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COMMENTARY 


These gathds refer to the ertoncous helicf of identifying one- 
self with one’s own body as well as the environmental objects, 
These alicn objects such as wife and children, cattle and gold 
and land constitute one’s home and property. Wife and children 
and cattle are designated as  sachitla-paradrabya, living objects 
in the environment. Gold ornaments, house and landed property 
constitute a-chitta-paradraya, inanimate objects in the enviton~ 
ment. Wife and childten wearing ornaments and costly dress 
would, be witva-paradranya, combined animate and inanimate objects 
of the environment, There is a tendency in ihe houscholder 
to identify himself with his wife and children and otheé ptoper- 
ties, The identification may be as intimate as his relation to his 
own body. Just as he is intetested in maintaining his own body 
free from injury or disease, so also he is interested in maintaining 
his property and possession free from damage by promoting the 
integrity and welfare of his rclatives and properly, Such an identi- 
fication of one’s self with the envitonmental objects is considered 
as an impediment to the realisation of the true Self, Such an illusory 
fecling of one-ness with the cnvitonmental objects, feeling clatdd 
when they increase and grow, fecling dejected when they decrease 
and decay, ate all characteristics of self-delusion which musi 
be got tid of by one who pursues the path of self-tcalisation, 

Such a self-delusion, may also be present in an ascetic, Though 
he renounces his house and property, still he retains a fow things 
such as picheha and Ramandaln which constitute the insjgnia of an 
ascetic. Tor him these constitute ihe environmental objects and he 
shall not entertain the feeling that they are his personal property, 
lest he should be troubled by the characteristic emotions of joy in 
possessing them and sortow in getting them damaged or lost 
When the householder ot the ascetic is enjoined not to identify 
himself even with his own body it is much more important that 
he should be cntitely uninfluenced by environmental objects— 
by the dear and neat ones and by wealth and ptoperty, 


अण्णाणमोहिदमदी मज्भमिणं भणदि gare दव्वं । 
बद्धमबद्धं॑च तहा जीवे बहुभावसंजुत्ते ।२३॥ 


CHAPTER I 31 


Annigamohidamadi majjhaminam bhanadi pogpalam davvam 
Daddhamabaddham cha tabi jivo hbahubhivasanjutto (23) 
अज्ञान मोदहितमति्ममेदं भणति पुद्गलद्रन्यम्‌ | 
बद्धमबद्धं च तथा जीवे बहुभावसंमुक्ते ।२३॥ 

23. Jn the case of the soul that is characterised by various 
emotions (such as desire, ctc.), thete aic physical objects some 
(of which are) intimately bound to it (like the body) and some 
not so intimately bound (such as wealth), ‘hese material objects 
are mince” so declares one (the babir-dtman) whose intellect is 
deluded by wrong knowledge. 

सव्वण्टुणाणदिट्ठो जीवौ उवओगलवखणौ णिच्चं | 
fre सो पोगगलदव्धीभूदो कि भणसि मज्छमिणं iawn 
Savvanhuninadittho jivo uvaogalakkhano nichcham 
Kiha so poggaladayvibhudo kim bhanasi majjlaminam (24) 
सवंज्ञननानदुष्टो जीव उपयोगलक्षणो नित्यम्‌ | 
कथं स पुद्गलद्रव्यीभूतो यद्धणसि ममेदम्‌ ॥२४॥ 

aq. ‘The nature of the soul as seen by the Omniscient, is per- 
manénily associated with its quality called apayoga (which com- 
prises knowledge and perception, par excellence). Tow can 
such a spiritual entity become a physical object? ‘Then how can 
you say, “this physical object is mine?” 

जदि सौ पुग्गलदव्वीभूदो जीवत्तमागदं aac | 
तो सवको at जं मज्भमिणं gre दव्वं ॥२५॥ 
Jadi so pogpaladavvibhudo jivattanyigadam idaram 
To sakkai vuttum je majjha minam poggalam davvam (25) 
यदि स पुद्गलद्रव्यीभूतौ जीवत्वमागतमितरत्‌ | 
तच्छक्तो ववतं AAAS पुद्गल ET ।२५॥ 

2१, Tf the soul becomes matter and if the matter becomes 
the soul then: it is possible for you, Ohl bahir-dtman, to say 
“this physical object ig mince.” 


a 


$ COMMENTARY 


(23 # 25) These वक also deal with the illusion of identify~ 
ing the Self with the physical objects, ‘The physical object. may be 
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intimately related to the soul as its own body of indiseetly related to 
the soul as one’s own wealth and properly, In any case, identi- 
fying one’s Self with these material objects is but a mark of the 
lack of knowledge as to the seal nature of things. But if you say 
that the soul and the physical objects are not so very different in 
nature as to exclude all possible xclations between the two, then 
‘you have to remember that your view would ein conflict with the 
Divine Word of the Sarvajiia, or the Omniscient, According to 
the pravachana, the soul is fundamentally different in nature from 
Padgala (matter). Sts nature is characterised by perfect know- 
ledge and perfect perception, whereas matter is non-living, acbe- 
dana, a characteristic which is contradictory to that of the soul, 
With such an incompatability of nature, how can they be reason- 
ably identified with cach other? IF your predication, “I'his is minc’® 
is maintainable, it must be only on this condition, which is impos- 
sible, viz., that the soul can be transmuted into matter and matter 
into the soul. Tt is clear that theauthor addresses + deluded person, 
(babir-dtman) who is incapable of discriminating between soul 
and matter, and points out to him the fundamental differences 
between the two, Te is the clear perception of this difference, 
viveka jaléna that forms the’ foundation of Right Vaith, 

Next the authos states the possible defects which may he 
pointed out against the view that the Self and the body are abso- 
lutely distinct from cach other, 


जदि जीवो ण सरीरं तित्थयरायरियसंथुदौ चैव | 

सव्वावि gate मिच्छातेण दु आदा हवदि देहो Re 
Jaci jivo na sarivam titthayariyeriya-santhudi cheva 
Savva vi havadi michchi tena du fda havadi deho (26) 

यदि जीवो न शरीरं तीर्थकराचायंसंस्तुतिरचैव | 

सर्वापि भवति मिथ्या तेन तु आत्मा भवति देहः ॥२६॥ 

26, If the soul is not the body then the hymns praising (the 

bodily excellence, mipastana, of) the Titthatkara or the Achirya 
will all be false, ‘Therefore the soul must indeed he, the body. 


ComMMEN‘TARY 


The Tisthatkaza as distinguished from Siddha has a bodly. 
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Siddha is described as aswiri, without a body, arpa, not per- 
ceivable, and so on; whereas the ‘Titthattkata ot Azhat Pata- 
meshtt has still a body even after attaining Omuniscience or Kevala 
JAfina, 1८ is with the help of this body that He is able to preach 
the dharma (Truth) to the people, because His main function is 
dharma-prabhavana ox proclaiming the Dharma. His wor- 
shippers both humaneand divine praise lis body in thei adora- 
tion. The adoration of an Arhat consists in the enunciation of 
the marvellous characteristics of His body—such as its beauty 
and excellence, its freedom from natural imputitics and defects, 
and that it is the cynosure of attragtion and grace, that it is the 
fountain source of peace and*harmony, that it is the physical 
embodiment of the eternal values of Truth, Goodness and Beauty, 
The term Achazya implics the master of a Sangha who in his 
turn transmits the divine message to his disciples and through 
them to the whole world. It is not necessary to emphasise 
the fact that in his case also adoration very often implies 
praising the beauty of his body as the embodiment ofa great 
soul, 

The bewildered and the doubting disciple naturally asks his 
master: “If the soul is of supreme importance and if the body 
being achefana is without any spiritual grace and hence to be dis- 
catded as worthless, how can we justify the various songs of 
devotion of Athanta and Achirya, songs which are but the praise 
of their physical heanty and grace, If the songs in adoration are 
valid, would it not be proper to infer that after all, the soul and. 
the body are not so fundamentally different ?” 

. The author cleats the doubt expressed above by explaining 
the doctrine of श or poihts of view. 
TITUS भासदि जीवो देहो य हवदि सलु एक्को | 
णदु णिच्छयस्स जीवो देहौ य कदाचि एक्कट्ठो ॥२७॥ 


Vavaliiraniyo प्रता jivo तवत ya havudi khalu ekko 
Na du nichchhayassa jivo deho ya kadavi ckkattho „ (21) 


aaa भाषते जीवौ seer भवति खल्वेकः | 
न तु निस्चयस्य जीवो Seer कदाप्येकाथः ॥२७॥ 
27, The Vyavahdra point of view indeed तन्व that body 
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and soul ate one, but according to the wifey point of view, 
the soul and body are never identical. ' न 


COMMENTARY 


Thus the devotional songs in praise of the bodily beauty of 
the Lord are justified from the vyavabdra point of view, because 
the beauty of the body is but the expression-of the inner heauty of 
the soul with which it is found in union. ‘Though considered 
as one from the gyaabhdra point, because of their association, still 
soul and body do not Jose their intrinsic characteristics. hey are 
really distinct in nature. ‘Lhe soul has its intrinsic characteristic 
of upayoga (dursana and jana) whicly characteristic is not present in 
matter, ‘This fact ,clearly brings out theis intrinsic difference, 
The commentators explain this combination of different things 
to constitute a unitary whole by a practical illusteation. Gold 
and silver, both being precious metals, may be used in combina 
tion for certain purposes such as ornament making, ८५८, ‘hough 
they go together to constitute the whole so manufactured,’ still 
they do not lose their respective qualities, Gold is gold and 
silver is silver, One is yellow and the other is white, Lenee the 
two can never become one in nature really, In the same way, 
soul and body, though found together in an embodied individual, 
the unity must be taken to he true from the practical point of view 
and not from the absolute point of view, 

इणमण्णं जीवादो देहं पोग्गलमयं शुगित्तु मुणी । 
मण्णदि हु संथुदो वंदिदो मए कवरी भयव ॥२८॥ 
Thamannam jividd déham pogyalamayam thunitea muni 
Mannadi hu santhudo vandido maye kevali bhayavam (28) 
गवाह ४ + ५ त्वा 
दमन्यत्‌ जवाद्‌ Geary स्तत मुनि \ 
मन्यते खलु संस्तुतो, वन्दितो मया Hae भगवान्‌ ॥२८॥ 

28.. By, adoring the body which is different from the soul 
and which is constituted of matter, the saint believes, “I'he Omni- 
scient Lord is thus adored and worshipped by pe” 


COMMENTARY 


His assumption is justified from the ककत point of view, 
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because the praise of the body is but the praise of the personality, 
But in अलप, the bodily characteristics, however beautiful and 
adozable, cannot be the genuine characteristics of the paramdtman, 
तं णिच्छये ण जुज्जदि ण सरीरगुणा हि होति केवलिणौ | 
केवलिगुणो थुणदि जो सो तच्चं safes भुणदि Rei 
गपा nichchhaye na jujjadi na अते द्द्पपुपे havanti kevalino 
Kevaliguno thunadi jo so tachcham kevalim thunadi (29 ) 
तन्निश्चये न युज्यते न शरीरगुणा हि भवन्ति safer । 
केवल्िगुणान्‌ स्तौति यः स तत्त्वं केवलिनं स्तौति ॥२९॥ 
ag. ‘Shat (body adoration is adoration of the parandtman) 
is not sight from the nésebaya point of view for the propettics of 
the body are not the properties of the Omniscient Lord. One 
who worships the £eva/in, the Omniscient Lord, must do so by 
adosing His genuine characteristics, 
णयरम्मि बण्णिदे जह्‌ ण 'वि रण्णो वण्णणा कदा होदि । 
देहगुणो yor ण केवलिगुणा gar होंति ॥३०॥ 
Nayarammi vannide jaha na vi sanno सपव kadai hodi 
Déhagune thuvvante na kevaliguna thudi honti (30) 
` नगरे वर्णिते यथा नापि राजो वर्णना gar भवति | 
देहगुणे स्तूयमाने न केवलिगुणाः स्तुता भवन्ति ॥३०॥ 
> 30, As ‘the description of a city docs not constitute the 
description of its ruler, in the same way, the adoration of His 
body is not the adoration of the attributes of the Omniscient 
Loxd. ‘ 


CoMMENTARY 


‘The same point that adoring the body can by no means amount 
to the adoration of the paramdtwan is emphasised by the example 
of a king and his capital 

Next the author describes the nature of adoration from the 


real point of view 
जौ दंदिए. जिणित्ता णाणसहावाधिअं मुणदि आदं । 
तं खलु जिदिदियं ते भणंति जे णिच्छिदा साहू ॥३१॥ 
Jo indiye jinatté ninasahivadhiyam munadi adam 
Tam kalu jidindiyam to bhananti je nichchhida अतं (31) 
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यः इन्दियाणि जित्वा ज्ञानस्वभावाधिकं मनुते अत्मानम्‌ । 
तं खलु जितेन्द्रियं ते भणन्ति ये निरिचताः साधवः ॥३१॥ 
31. He who, subjugating the senses, realises that the self 
is of the nature of real knowledge is verily called a conqueror of 
the senses by the saints, who know reality. 


COMMENTARY" 


This is piven as an illustration of the truc worship of the 
Jina through praising His qualities. Contzol of the senses implies 
three things, Control of the sense oxpans ov druaya-indrivas; 
control of sense-perception which is bhdva-indriya and, finally, the 
conttol of the petceived envitonmental objects or sndrija-vishaya, 
The sense-organs and sense perception, though serving as ins- 
truments of knowledge to the soul, do only present the world 
of envizonmental objects and thus divert the attention of the 
soul to a world other than liself, Conquest of these senses there- 
fore implies the acquisition of freedom from the influence of envi- 
sonmental objects. When such an intellectual attitude is secured 
through yage or tapas, the attention thus liberated Is directed inwards 
leading to the contemplation of the Pure Self. Contemplation of 
the Pure Self leads to becoming one with it, One who reaches 
this goal of sclf-rcalisation is known as Jina, ‘his i$ the samaam 
bonum of life to he achieved according to the Jaina faith, 


जो मोहं तु जिणित्ता णाणसहावाधियं सुणदि आदं | 
तं जिदमोहं ag परमदुवियाणया विति ॥६२॥ 
Jo mohamn tu jinitti ninasahivadhiyam, munadi adam 
Taji damdham sihum paramatthaviyinaya vinci (32) 
यो मोहं तु जित्वा ज्ञानस्वभावाधिकं मनुते आत्मानम्‌ । 
तं जितमोहं साधुं परमा्थविज्ञायका रुवन्ति aR 
३६. Thesaints who know the nature ofabsolute reality, call him. 
Jita-moba ox conqueror of delusion who, by subjugating the delusion, 
tealises that the self is intrinsically of the natura of knowledge. 
CoMMUNTARY 


This Js given as an illustration of the sccond type of adoration 
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through the praise of quality. Conquest of delusion is the qua- 
lily praised in this दक, ‘The tetm moba implies the various gross 
emotions suchas anges, pride, deccitfulness, avarice, etc. ‘These 
emotions naturally create undesirable excitement in the conscious- 
ness, ‘These vasious emotional disturbances and the consciousness 
which is so disturbed ate all unwatrantedly identificd with the 
teal Sclf. This identiflcation of the higher Self with the empitical 
consciousness characterised by basci emotions is certainly an evil 
to be got tid of, One who is able to realise this higher Self as 
distinct from the empirical Self aud to concentrate upon one’s 
higher Self by the conquest of the baser emotions constituting 
what is called woba ot delusion, is called Jite-moba, the Conqueror 
of Delusion. 
जिवमोहस्स दु जदया लीणो मोहौ हविज्ज साहुस्स । 
तद्या दु खीणमोहो भण्णदि सो गिच्छयविदूहि ॥३३॥ 
Jidamohassa du jayiyfi khino moho havijja कपत * 
(दपु du khinamoho bhannadi so nichchhayavidihim (3) 
जितमोहुस्य तु यदा क्षीणो मोहो भवेत्साधोः । 

, तदा खल क्षीणमोहो भण्यते स निख्वयविद्भिः 11330 

33. ‘Che Rishi who, after conquesing mobi ot delusion, 
further completely cradicates moa (the root cause of baset cmo- 
tions), is called hy the Scers ofeReality, the Destroyer of Delu- 
sion, ४ 


COMMENTARY 


This is the third example of worshipping the Lord hy prais-, 
ing His qualities. Conquest of woba implics merely the suppres- 
sion of the bascr emotions atid pushing aside ihe empirical cons- 
clousness from the focus of attention in order to obtain the un- 
disturbed contemplation of the higher self, But in the case of 
kshivamoha, the destruction of delusion, the baser emotions, 
and the association of the empirical Self, ate completely climin- 
ated leaving the higher Self as the unchallenged and undisturbed 
sovetcign of the spiritual reali. 


णाणं wat भावे पच्चक्लादि य परेत्ति णादूण । 
तम्हा पच्चक्खाणं णाणं णि्यंमा मुणेदव्वं ॥३४॥ 
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Ninam savve bhave pachchakkhadi ya parctti कप्त 
Tamha pachchakkhiinam nainim niyama munedavvam (34) 
जञानं सर्वान्‌ भावान्‌ यस्मात्‌ प्रत्याख्याति च परानिति ज्ञात्वा । 
तस्मात्‌ प्रत्याख्यानं ज्ञानं नियमात्‌ मन्तव्यम्‌ AY 
34. The discriminative knowledge of thé Self leads to 
discarding all alien ‘dispositions, knowing them to be entitely 
foreign to the nature of the Self; thercfoxe in seality, this discri- 
minative knowledge of the Self shall be known as pratydkhydna 
or repulsion 


CoMMEN'TARY 


The alien characteristics of the empitical Self, since they 
ate foreign to the nature of the Self, get rejected by one who knows 
the true nature, of the Self. This knowledge of the true nature 
of the Self in its isolation from all alien characteristics forms the 
indispensable condition of self-putification by the process of dis- 
carding all the foreign elements present in the Self, This process 
known as pratydkhydua is the great renunciation of rejection of 
foreign encumbrances, Since the discriminative knowledge of 
the Self is the zeal and indispensible condition for pratydkbydua 

hich is the process. of self-purification, such knowledge of Self 
is called the pratydkbydna, renunciation itself, according to the 
principle of justifiable identification of cause and effect 
जह णाम कोवि पुरिसो परदन्बमिणं ति जाणिदं चयदि | 
तह सव्वे परभावे णाऊण विमुंचदे णाणी ॥३५॥ 
-Jaha पत, kovi puriso patadavva minan ti jinidum chayadi 
Taha savve patabhave navtina vimuchchade nini (35) 
यथा नाम कोऽपि ger: परद्रव्यमिदमिति ज्ञात्वा त्यजति | 
तथा सर्वान्‌ परभावान्‌ ज्ञात्वा विमुञ्चति ज्ञानी ay 

35. As a petson tejects a thing brought to him as his own, 
when he realises through certain matks that it belongs to some- 
body else, so also, does the sage discard all alien dispositions, 


as they ate forcign to him. ९ 


COMMENTARY 


‘The author explains this fact with a practical illustration which 
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is well brought out by the commentators. Tor cxatmple, a pes 
so may accept as his own a cloth brought by his washerman 
which might really belong to somebody else. Due to the igno- 
tance of the real fact, he may put on the cloth, But when the 
real owner claims itashis own pointing to his proper washerman’s 
mark, the mistake may be recognised and the cloth may be given 
up as not his own. * Similarly a person duc to ignorance may 
call as his own the various emotional features of the empitical 
Self. But when his attention is dtawn to the error of such false 
identification by his spiritual master, he cextainly tcalises his mis- 
take -and is bound to discard the alicn features as not his own 

णत्थि मम को वि मोहो बुज्भदि उवभोग एव sata । 

तं मोहणिम्भमत्तं .समयस्स वियाणया वित्ति ॥३६॥ 
Natthi mama kovi moho bujjhadi uvaoga yeva ahanckko 
Yom mohanimmamattam samayassa viyinaya vinti (36) 

नास्ति मम कोपि मोहो बुध्यते उपयोग एवाहुमेकः | 

तं मौहनिमंमत्वं समयस्य विज्ञायकाः बरुवन्ति ।३६॥ 

36, Tam unique inasmuch as I am of the nature of 4५ 
yoga; hence no delusion whatsoever is related to me. He who 
thinks like this, the knowers of the true Sclf call “one free from 
delusion,” 


COMMEN'TARY 


Nirmamatva : without any petsonal interest, emphasises the 
former characteristic of vir-mobdiva, freedom from delusion, ‘This 
gathd sciterates the necessity for discarding all alicn feautres 
of the empirical consciousiess, “These ate not mine, I am 
but the light that illuminates the inner Self as well as the outer 
cosmos, being all-ilhuninating puse consciousness, I certainly 
have no personal interest in things resulting from self-delusion.” 
One who .thinks like that is said to be free from delusion, 
` , णल्थि. मम धम्म आदी बुज्फ़दि उवओग एव अहमेष्को | 

तं धम्मणिम्ममत्तं समयस्स वियाणया विति ।३७। 
Natthi mama dhammiadi bajjhadi uvavoga yeva ahamekko 
Tam dhammanimmamattam samayassa viyinaya vinti (37) 
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नास्ति मम धर्मादिर्बध्यते उपयोग एवाहमेकः | 
तं धर्मनिर्ममत्वं समयस्य विज्ञायकाः ब्रुवन्ति ॥३७॥ 

37. Tam unique inasmuch as Tam of the nature of 48 
yoga. "lence dharma, cte,, ase not related to me, Hence, he 
who thinks like this, the knowers of the time Selftcall, “one un- 
telated to dharma, etc.” ‘i 


CoMMEN'TARY 


Previously the author has emphasised the fact that it is ex- 
toncous to identify the true Self with the empirical Self charac- 
terised by various emotions, Here he turns his attention to the 
outer cosinos consisting of dharma, adbama, pudgala, dkdsa, 
Kala, and other jias—the principle of motion, the principle of 
test, mattet, space, time, and other souls—tespectively, 11५८6 he 
wants to emphasise the fact that it is equally erroncous to identify 
oneself with these objects of the external world. ‘The consti- 
tuent objects of the cosmos have their own intrinsic inalienable 
nature and can by no means be derived from the nature of the 
Self. No doubt the apayoga nature of the Self in its twin aspect 
of knowledge and perception can completely comprehend the 
cosmos so that the vatious objects of the external world, living 
and non-living, may get immersed in the ocean of light that pro- 
ceeds from the Perfect Knowledge of the Self. But this fact 

"of being comprehended by knowledge does not in any way intet- 
fere with the intrinsic individual reality of the objects themselves 
which ate sclared to knowledge, As was already explained in 
‘a previous gi#hd, the physical body and the Sclfhave cach an immut- 
able and independent ‘nature of their own, non-transmutable one 
into the other, This assertion relating to matter and soul is applied 
to the whole of the cosmos consisting of the vatious objective 
teals such as dharma, adbarma, ९८ ' Here we have to note one 
inupottant point that one’s Self is not only distinct from the vari- 
ous non-living objects of the environment but alsoftom the vari- 
oug personalities which are present in the outside world in the 
human society and the vatious living organisms of the biologi- 
cal kingdom. ‘To talk of a mass consciousness of world-cons- 
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ciousness, offering only a subsidiary existence to the personali- 
ties which are but chips of the particular adjectives of the Whole 
would be incompatible with Jaina metaphysics. 

अहमेक्को GS Yast देसणणाणमदओ सदारुवी | 

णवि ste मज्भे किचिवि अण्णं परमाणुभित्तं पि gc 
Ahamekko khalu suddho damsananinamayio sadistivi , 
Navi atthi majjha kimchivi annam paraminumittam pi (38) 

अहमेकः खल्‌ शुद्धो eA TAT: सदाऽरपी | 

नाप्यस्ति मम किञ््चिदप्यन्यत्‌ परमाणुमात्रमपि ॥३८॥ 

38. Absolutely pute, having the nature of perception and 
knowledge, always non-corpotcal, I am indeed unique. Hence 
` not even an atom of alien things whatsoever (whethes living or 
non-living) is related to me as mine, 


CoMMENTARY : 


Abam: the Self implies this: The soul from beginningless 
eternity associated with ignorance and delusion forgets its true 
nature, gets identified with alien. features and characteristics till 
he is toused from slumber by a benevolent spiritual master who 
repeatedly strives to wake him up to his true nature, Just as 
a person who has lost his jewel feels a joy and sutprise when it 
is brought and placed in his. hands, so also the jfva wakes up as 
a result of the master’s effort to tealise that his Self is the paraae- 
fvara, that his nature is pute and unsullicd by alien fedtures, 
shedding the pure light of pure consciousness all around. 

Jikaba: the undivided unity implics that in spite of the 
sevetal psychic states, cmational, cognitive, and comative, expe- 
ticnced by the Self, it is an indivisible unity. 

Sudha: pure, The Self, in, spite of its gat, modification, such 
as human and divine and in spite of the nine types of psycho- 
physical modifications called nava-padarthas, never: loses its intrinsic 
pure nature and hence he is र. 

Aripis pon-coxporeal. Since the pure soul has 00 other 
nature except npayoge, the pure knowledge and perception, and 
since it transcends the scnse-perception of vision, taste, touch, 
etc,, it is always non-corporcal, ‘The Sclf having this nature 
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and illuminacing all things around through its light of knowledge 
remains absolutely uninfluenced by alien psychic states and’ physi- 
cal objects so that not even an iota of the alien things it can call its 
own, । 

Thus ends the jive-paddrtha or category of Soul, ‘The author 
takes up next the qiva-padirihas for discussion. 
* The Sanskrit commentators use the tetm raga. Tlere ends 
the first Scene, prrva-rangabsamdptaha, thereby suggesting that 
the whole work is a Cosmic Drama in which the chief hero is the 
Self who appeats on the stage in different chatacters and in 
association with different actors—certainly a beautiful metaphor in 
depicting the carect of the Atman 


CHAPTER II 
AJIVA OR NON-SOUI., 


Thus after desctibing the category of faa, the author takes 
up now the category of gma or non-soul for discussion,  Mirst 
he states the parrapaksha ox the prima facieargument of those (bahiram 
mavadins) who helieve that there is no soul besides and 
beyond the various psychic activities characteristic of the cmpiri- 
cal Self, 

अप्पाणमयाणंता मूढा दु परप्पवादिणो कंदं | 
जीवं अज्मवसाणं कम्मं च तहा परूविति geil 
Appanamayfinant’ mudhi du patappavidind kei 
Jivam ajjhavasinan kammane cha tahd paruventi (39) 
आत्मानमजानन्तो मूढास्तु परमात्मवादिनः कचित्‌ । 
जीवमध्यवसानं कमं च तथा प्ररूपयन्ति ॥३९॥ 

39. Some of those ignorant people who maintain that the 
Self, is but the non-Self, not knowing the true nature of the 
Self, assert that the Self is identical with such psychic states as 
desire, etc. In the same way some others state that the Self is 
identical with karmic mattes . 


अवरे अज्भवसाणेसु तिव्वमंदाणुभावयं जीवं । 
मण्णंति तहा अवरे णौकम्मं चावि जीवो त्ति volt 
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Avare ajjhavasine sutivvamandigubhivayam jivam 
Mannanti पप avace nokammam chivi jivotti (4०) 
अपरेऽध्यवसानेषु तीत्रमन्दानुभागकं जीवं | 
मन्यन्ते तथाऽपरे ate चापि जीव इति | ४०॥ 

4०. Others believe the psychic potency which determines 
the intensity or mildness of conscious states to be the soul. Still 
others identify the soul with non-karma matter which forms 
the constituent clements of the various kinds of organic bodies. 

कम्मस्सुदयं जीवं अवरे कम्माणुभायमिच्छंति । 
ततिव्वत्तणमंदत्तणगु्ेहि जौ at हवदि जीवो ven 
Kammasudayam jivam avare kamminubhiyamichchhanti 
‘Vivvathanamandatatna gunchim jo so havadi jivo va ` (41) 
कर्मण उदयं जीवमपरे कर्म्मानुभागमिच्छन्ति | 
तीव्रह्वमन्दत्वगुणाभ्यां यः सं भवति जीवः yen 

41, Some consider the manifestation ‘of katma (tesulting 
in pleasure or pain) to be the Self; some others believe that what 
determines the intensity 0 mildness of the edonic state (which 
is the fruit of karma) is the Self, 

जीवो कम्मं ved दोण्णिवि खलु केवि जीवमिच्छति । 
अवरे संजोगेण दु कम्माणं जीवमिच्छंति uve 
Jivo kammam uhayam donnivi khalu keyi jivamichchhanti 
Avare sapjogena du kammanam jivamichchhanti (42) 
जीवकर्मोभियं ¢ अपि ea केऽपिजीवमिच्छन्ति | 
अपरे संयोगेन तु aint जीवभिच्छन्ति uve 
42, Some others state the Sclf to he 7 and karma taken 
ariously os together; still others consider the self to be the product 
of the combination of the various karmas 


एवंविहा बहुविहा परमप्पाणं वदंति दुम्मेहा । 

तेण दु परप्पवादी. णिच्छयवादीहि णिदि lean 
Evatnvihi babuvib’ paramappinam vadanti dunmehii 
Te oa du pafappavidi nichchhayavadibim niddigth’ (43) 


एवंविधा बहुविधाः परमात्मानं वदन्ति दृमधसः । 
तेन तु परात्मवादिनः निर्वयवादिभिः निर्दिष्टाः । ४३ 


44. SAMAYSARA 


43. ‘Thus in many ways perverse-minded people identify 
the Self with the aon-Self; therefore, by believers in seality, they 
are declared to be not paratmanidins (those who do not believe 
in the identity of ja and paramatman). 


COMMENTARY 5 


Discussing the nature of diva-paddrtha ot the nov-living 
substance the author introduces first that type of ajiva-padirtha 
ot non-living substance which is intimately associated with jiva 
or soul, This type of non-living substance which is associated 
with life is of two kinds, ह matter and matter called non- 
karma which constitutes the various types of body associated 
with jive other than the Rarwie body. Karmic matiet constitutes 
the karmic body and is inseparable from the soul throughout its 
sdusarie ppilgsimage from one birth to another, till the soul 
liberates itself in the pure state by breaking all shackles of Rama. 
Besides this &amie body which is extremely minute and imper- 
ceptible, there are other types of organic bodies in association 
with the Jiva os Soul, Birth, growth, decay, and death charac- 
teristic of organic beings, man and animals, are all characteris 
tics of grosses bodics which form the physical associates of the 
Self, The Self in association with these material vehicles, to 
which it is bound has to undergo corresponding changes in its 
conscious nature, ‘These changes may manifest in three different 
forms of experience: cognitive, pertaining to perception and 
knowledge; conative ; pertaining to voluntary activity sand पट्ट 
tive, pertaining to the vatious affective states of cmotions, plea- 
sant and unpleasant, All these conscious characteristics of the 
cmpitical Self ate in xcality unconnected with the real natute 
of the Self. ‘These characteristics of the empirical Self in the embo- 
died form, are the result of the association of the Self with the 
vatious material tabernacles in which it sesicdes. [लात there 
is the possibility of mistaking these characteristics to be the real 
nature of the Self. ‘These करकः refer to the vayious crrors of 
identifying the Sclf with the various types of material bodies 
and with the consequential changes in his consciousness duc 
to his association with such bodies, 
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एदे सव्ये भावा पोरगलदव्वपरिणामणिप्पण्णा | 
केवक्लिजिणेहि भणिया fre ते जीवौ fa उच्चंति vei 
Ede savve bhivi poggaladavvapariniima nippannd 
Kevalijinchim bhaniya kiha te jivo tt uchchanti (44) 
एते सर्वे भावाः पद्गङुद्रव्यपरिणामनिष्पच्चाः | 
केवकिजिनैर्भणिताः कथं ते जीवा इत्युच्यन्ते ॥४४॥ 
44. It is said by Jina, the All-knowing, that the various 
characteristics scferred to above are all the sesult of the mani- 
festation of armie matter. Tow can they be then attributed 
to the Pure Self? 


a 


CoMMENTARY ॥ 

This gathd scfutes the vatious crroneous positions stated in 
the previous gévhds as believed ly the various Tikintavidins. 
No doubt it is true that the embodied Self is associated with attti- 
butes such as desitc, and aversion; so also gold, as found in nature 
in the form of minczal ०५९, is found in association with various 
mineral impurities, Similarly fire is usually found in association 
with smoke, Nevertheless fire in itself ig not smoke, nor gold. 
is the same as the impure mineral ore. In the same way the Self 
cannot be identified with the various psychic manifestations to 
which it is subject because of its association with impuritics, In 
spite of the forms in which they are found in nature, gold in its 
pute condition is distinct from the impure ore, and the pute 
self is distinct and different from the embodied ja No 
doubt the Self is found always in association with its body 
throughout the cycle of births and deaths, but on that score it 
cannot be identified with the body since the Self as distinct and 
different from the body is realised in its pure form. No doubt 
the darmie body may bean inevitable condition of the transmig- 
tation of the Self in this sdimsdrie cycle; nevertheless this ॥0॥- 
chetana material condition because of its invariable association 
with the Self cannot be identified with it, as they are different in 
natute and hence distinct from cach other, In short, what is 
found in association with a thing need not necessarily be identical 
with its true nature, ‘The tealisation of the ttuc Self will obviously 
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expose the alien natute of the various attributes, physical and 
psychical, with which itis associated in its impure state, an ass- 
ciation which leads the uninstructed to crroncous conclusions. 
अदटुविहं पि य कम्मं wed qareat जिणा विति | 
जस्स फल तं वुच्चई दुक्खं ति विपच्चमाणस्ट ley lt 
७ Atthaviham pi ya kammam savvan poggalamayain jina सप 
Jassa phalam tam buchchayi dukkham ti vipachchaminassa (4) ) 
अष्टविधमपि चकम ad’ पुद्गलमयं जिना ब्रुवन्ति | 
यस्य फलं तदुच्यते दुःखमिति विपच्यमानस्य ॥४५। 
, 4१. The Jinas declare that all the cight kinds of ८44 axe 
material in nature; and also suffering which is the effect of karmic 
frution ‘(is said) to be material, 


CoMMEN'TARY 


According to Jaina metaphysics the various sarmas ate in- 
ttinsically material though of subtle form. Since they are materl- 
al in nature they ate quite distinct from iva whose chatacteris- 
tic is cherana, The karmie matter which is achelana in nature 
while operating, interferes with the pure consciousness of the ja. 
On account of this interference the various psychic states present 
in the empitical Self are really 'the effect of the operative cause 
of the Aarwie matter. ‘These psychic states constitute the suffer- 
ing associated with samsdra (1८७6 unpleasant psychic states, 
as they are the cflects of (क matter, are considered to be matett- 
al, since the cause and the effect are ultimately identical. If these 
psychic states, since they are produced by Aarayie mattex, are 
also to be considered matetial in nature, what is the justification 
for referring these states of consciousness as the attributes of the 
थ "The answer is given in the next दव, 

ववहारस्स दरिस्षणमुवदेसो वण्णिदो जिणवरेहि | 

जीवा एदे स्वे अज्फवसाणादभो भावा ॥४६॥ 
Vavahitassa datisana muvadesg vannido jinavarchim 
vi cde savve ajjhavasinidavo bhava ५ ( 46 ) 


व्यवहारस्य ददनमुपदेशो वर्णितो जिनवरैः । 
जीवा एते सर्वेऽध्यवसानादयो भावाः ।[४६॥ 
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46. Tt is only Sm the ayahira point of view that these 
vasious psychic states are declared by the Jinas to be of the 
nature of the Self. 


CoMMUNTARY 


Though these mental states have nothing to do with the 
real Self, the attention of the ordinary man must be drawn 
to the fact that from the practical point of view, they are chatac- 
teristic of the empirical ego. ‘The practical point of view is an 
important method of instructing the unenlightened ordinary 
man. Otherwise there will be an extremely disastrous effect on his 
conduct. Waiving the practical point of view and presenting 
only the absolute and real nature of the Self, may result in the per- 
verse conduct of the ordinary man. Directing his attention to the 
ultimate nature of the jiva, he may forget altogether the differ 
ence between the vegetable kingdom and the animal kingdom, 
the difference hetween the sthdvara jiva and irasa (4, Man has 
to live on cereals and fruits, products of the vegetable kingdom. 
Since the product of the vegetable kingdom is indispensable for 
his life, the ordinary man may unwillingly adopt a similar: attitude 
to the animal kingdom and hence he may not cate to appreciate 
the importance of Ahimsa Dharma. If you can eat with impu- 
nity the products of the vegetable kingdom, you may also cat 
meat, the product of the animal kingdom. ‘This undesirable 
result in the conduct of the ordinary man is the result of not empha- 
sising the eyarabdra point of view and the intrinsic difference bet- 
ween the vegetable and the animal kingdoms, though the ultimate 
nature of jivg in both is the same, Similarly if the ultimate and teal 
nature of the Self is emphasised without describing the natuze of the 
empirical ego, the Self as a saysdra jiva, it will create an undesix- 
able attitude in the otdinaty man’s life, If the ultimate nature 
of the Self js pure and unsullicd, if it is identical with the liberated 
Self or Moksha Jiva, then the ordinary man may argue, why 
should I’ unnegessasily worry myself about woksha-~mdrga, of 
the path to Salvation, when my soul is alteady pute and 
liberated in nature, Both ethics and zcligion would appear to 
him superfluous and unnecessary.’ Presenting an ultimate ideal 
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and prescribing a course of conduct ft sealising the same 
would all be vain and useless, because the ideal is already there, 
This perverse moral attitude is also to be avoided and this 
could be achieved only by emphasising the द्वृ point, ` 
The ordinary man must be made to realise that though he 
has the element of divinity in him, still it is found in association 
with imputity while he is in the concrete ‘world of experience 
It is not enough to tealise that his ultimate nature is pure. 
He must also tealisc that this pure nature is clouded and 
contaminated by armas, This lattcr knowledge is possible 
only when his attention is directed to the vyavahira point of view. 
Only when he realises that he has fallen from a high stage, he 
will make a genuine effort to regain his lost glory and eminence, 
Hence is the need for and the importance of the vyavahdra point 
of view. Thetefore it would be unwise to come to the hasty 
conclusion that vyamhdra naya and aischaya vaya, the pxactical 
point of view and the seal point of view, are mutually contradic- 
tory and hence incompatible with cach other. 

राया g णिग्गदो त्ति य एसो बलसमुदयस्स आदेसौ । 

ववहारेण दु उच्वदि तत्थेक्को णिग्गदो राया ।(४७॥ 
Riyihu niggado tei ya cso valasamudayassa Adeso 
Vavaharena du uchchayi tatthekko gigpado कुप (47) 

राजा ae निगंत इत्येष बलसमुदयस्यादेशः | 

व्यवहारेण तूच्यते तत्रैको निगंतः राजा vel! 

47, ‘At the sight of the military procession, one may exclaim: 
“The king has started.” ‘This statement is made from the wyava- 
hava point of view, because only one person is the king in the 
whole procession 


एमेव य ववहारो अज्छवसाणादिअण्णभावाणं | 
जीवो स्ति कदो सतते तत्थेक्को णिच्छिदो जीवो uci 


»Emeva ya vavahird ajjhavasiinidi annabhivainam 
Jivotti kado sutte tatthekko nichchhido jivo (48) 


एवमेव च व्यवहारोऽध्यवसानाद्न्यभावानार् 1 
` जीव इति कृतः सूत्रे तत्रैको निर्चितो जीवः yen 


48. In the same way, from the कण point of view, 


CHAPTER II 49 


the various psychic states such as desire, aversion, ९६८.) may be 
said to be the ego. But the teal Self is none of these states but 
remains as the unitary sub-stratum of which these are empirical 
modifications. 


, COMMENTARY 


Ordinary people, when they see the militaty procession 
matching along, speak of the king going out, The military 
pzocession may be seally very long, but seally the whole of it is 
not the king however important; he is only one person in the 
whole procession, Similarly the seties of psychic states and 
modifications may be spoken of as the Self ‘The whole series 
is not the Self. Really the Self is the underlying unitaty existence 
whose manifestation appcats in the various conscious states from 
which the Self is distinct and independent. ‘The author employs 
a popular example to illustrate the relation between the evet- 
changing serics of conscious states and the permanent unitary 
real self, ४ 
अरसमरूबमगंधं अब्वतं चेदणागुणमसदं । 
army अकिगगहणं जीवमणिद््िसंखाणं ive 
Avasamatiiva magandham avvattam chedaniguna masaddam 
Jina alingaggahanam jivama niddi¢thasamrhinam (49) 

अरसमरूपमगन्धमव्यक्तं चेतनागुणमक्षब्दम्‌ | 
जानीहि अलिद्खग्रहणं जीवमनिर्दिष्टसंस्थानम्‌ ।(४९॥ 

49. Know ye that the pure Self is without taste, colour, 
without smell, imperceptible to touch, without sound, not an 
object of amaména ox inferential knowledge, without any definite 
bodily shape, and is characterised by cbetand (consciousness), 


COMMENTARY 


Taste is a distinct quality of matter os paduala, This attribute 
is not found anywhese else. Since the nature of the Pute Self 
ox saddha jivg is cntively distinct from that of matter, it is des- 
ctibed tasteless, in order to distinguish Self from matter, Simi- 
larly colour is an intrinsic attribute of matter. It is not found as 
an attribute of anything elsc. So the Pure Self which is distinct 


4 


१० SAMAYSARA 


from achetana matter, is described as colourless. Again smell is 
an attribute of physical objects and it cannot be’ associated with 
anything else. ‘Ihe Self heing distinct from matter is therefore 
said to be smeli-less. Similarly being, perceptible to touch is 
a characteristic of material objects and cannot be attributed to 
anything else, Since the nature of the Self is transcending sense- 
perception it cannot be an object of confct sensation, = [ [५1८८ 
it is described as beyond touch. Jn the same way, sound, since 
it is the effect of concussion between material particles, is associat . 
ed with matter alone and with nothing else, ‘That which sounds 
must be a material object as a non-material entity cannot produce 
sound, Hence the Self also is soundless hecause it is non-mate- 
tial in nature, Thus the Self is entirely beyond the scope 
of sense perception, Can it be approached by inference or annmd- 
va? No, because amudna ox inference entirely depends upon 
what must necessarily be obtained by sense-perception, Pereep- 
tion of smoke may lead to the inference that there is fire, But 
smoke must be obtained by sense-perception and then only 
it is possible to infer that there is five, An entity which 
is quite beyond the scope of sense-perception cannot be ap- 
proached by inferential knowledge cither. ence suddha-jina is 
said to be alidge-grabaya, not approached by inference. Jn the 
organic world jive is always found in association with its charac- 
teristic body. .These chatactetistic bodies are classifed accords 
ing to their various shapes which ate called samsdhinas. 
Since these shapes of the organic body axe entirely deter 
mined by the physical structure, they are purely bodily qualities 
and cannot be transferred to the Self associated with body. 
Hence the Self is without definite shape ot structure, In 
short the pute Self whose intrinsic nature is chefund is entirely 
different from the whole external world and hence the 
characteristics of the external world cannot be predicated of the 
Self. It is entixely devoid of the physical qualities of colour 
taste, 016 it is also devoid of the characteristics ofthe other exter 
nal entitics such as space, time, ९४५, Resting on its own. intrinsic 
natute, infinite knowledge, infinite vision, and infinite bliss, the 
' pute Self is not to be associated with the various varyasrama 
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dis tinctions such as Brilmana, Kashatriya, cte., since these distinc- 
tions rest on the birth of the body. 16 is not only distinct from the 
characteristics of the external world, it also remains distinct 
from the various inner psychic qualities which are produced 
by its association with achefana material environment. Neither the 
characteristics of the amatetial world nor the indirect effect of the 
same can tightly be associated with the Pure Self, 
जीवस्स णत्थि वण्णो णवि गंधो णवि रसो णवि य फासो 1 
णवि रूवं ण सरीरं णवि संखाणं ण ARNT ।\५०॥ 
Jivassa nathi vanno navi gandho navi aso navi ya {50 
Navi tiivam na satiram navi samthinam na-samhanannam (50) 
जीवस्य नास्ति वर्णो नापि गन्धो नापि रसौ नापि च स्पशः । 
नापि रूपं न शरीरं नापि संस्थानं न संहननम्‌ ।५०॥ 

50. Jn the (pure) soul there is no colour, no siell, no taste, 
no touch, no visible form, no body, no bodily shape, and no 
skeletal structute. 

जीवस्स णत्थि uit णवि दोसौ णेवे' विज्जदे मोहो । 
णो प्वया ण कम्मं णोकम्मं चावि से णत्थि ॥५१॥ 
Jivassa nathi rago navi doso neva vijjade moho 
No pachchaya na kammam nokammam chivi se natthi (5x) 
जीवस्य नास्ति रागो नापि देषो नैव विद्यते मोहः । 
नो प्रत्ययः न कर्म नोकमं चापि तस्य नास्ति ॥५१॥ 
$, In the (pure) soul there is neither desire nor aversion. 
No delusion is found therein, ‘There is no karmie condition, 
not karmic matter, not nor-karmie matter in it, 
जीवस्स णत्थि वग्गो ण वर्गणा णेव फड्ढया FE । 
णौ अज्भप्पदुणा णेव य अणुभायणा वा UKM 

Jivassa natthi vaggo na एप neya phaddhaya kei 

No ajjappatthina neva ya anubhiyathand va ` (32) 
जीवस्य नास्ति वर्गो न वगणा नैव स्पद्धकानि कानिचित्‌ | 
नो अध्यवसानानि नैव चानुभागस्थानानि वा ।५२॥ 

52, In the (pure) soul there is no शादु (atomic potency), 
no vargayd (molecules of group of atoms), no spardhaka (agere- 
gates of molecules). There is no ego-consciousness of different 
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types and no (Rurmic) manifestations (resulting in pleasutc-pain ' 
expeticace). ‘ | 
जीवस्स णत्थि ee TTT ण बंधटाणा वा । 
णेव य उदयद्राणा णो मग्गणद्राणया HE GAM 
Jivassa natthi kei jogatthina na bandhathint va 
Neva ya udayatthini no maggana tthinayi’ kel (53) 
जीवस्य न सन्ति कानिचिद्योगस्थानानि ण बन्धस्थानानि ar | 
नैव चोदयस्थानानि न मागंणास्थानानि कानिचित्‌ ।५३॥ 
53. In the (पपठ) soul there is no activity of yaga (through 
mands, vachana, kaya), no (karmic bondage), no effective manifes- 
tation of karma, and no variations according to method of in- 
quity into the natute of the soul (based upon the principle of 
classification). ८ : 
णो fofesargror जीवस्स ण संकिकसद्राणा ar | 
णेव विसोहिदाणा णो संजमलद्धिठाणा वा UY 
No thidi bandhatthina jivassa na sambkilesathind va 
Neva visohitthind no sanjamaladdhithind vi (14) 
लो स्थित्तिबन्धस्थानानि जीवस्य न संवठेशस्थानानि वा | 


नैव विषशुद्धिस्थानानि नो संयमकब्धिस्थानानिं वा awl 
. १4 In the (pyre) soul there is no stage of the dutation of 
bondage, ox of emotional ‘excitement or of sclf purification or 
of the acquisition of self-control. 


णेव य जीवद्ाणा ण ETT य अत्थि जीवस्स | . 
जेण दु एदे wed पोगख्दव्वस्स परिणामा ॥५५॥ 
Neva ya jivatthinad na gunatthina ya, atthi jivassa . 
Jena du ede savve poggaladavvassa parindama (55) 
aa च जीवस्थानानि न गुणस्थानानि वा सन्ति , जीवस्य । 
« येन तु एते ` सवे पुद्गलद्रव्यस्य परिणामाः ॥५५॥ 

55. ‘The classification of the organic beings (accosding to 
the principle of biological development) and the classification 
of man (according to the principle of cthico-spititual develop- 
ment) ate not applicable to the pute soul, since all the above-men- 
tioned differences arc the result of the manifestation of the material 
conditions, 
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Marge or colour, such as black, green, yéllow, red and white, 
are qualities of physical objects and physical objects alone, and 
hence they cannot he predicated of ja which is entirely 
non-physical and spiritual in nature, 

Gandha ox smell is of two kinds. Pleasant odeut and unplea- 
sant odour, ‘These are also characteristics of physical objects 
and hence cannot he predicated of the soul, 

Rase or ‘Taste, is as follows:-—-Sweet, bitter, acid, pungent, and 
astringent, ‘These tastes are also associated with material things 
and hence cannot he transferred to the soul because of the 
intrinsic difference between the two, ५ 

Sparga or contact sensation consists of smooth of rough, cold 
hot, heavy og light, and hard or soft sensations, ‘These different 
contact sensations are all again associated with physical objects. 
‘ence these physical qualitics cannot be predicated of jiva or soul, 

Sariva ot body. ‘Vhe hody associated with jiu is of five different 
kinds: anditika sariva hody given birth to by the mother; च 
kviqgnaka sativa, various bodily forms magical and liallucinatory 
in nature assumed by a yogi because of bis yogic powers abdraka 
sarira is the body drawn out of the physical body in the form of 
plasma by the magic powers of the yogi with the object of carry- 
ing out something which is beyond the seach of the physical body. 
Tadjusa sariva tefers to the bsilliant form of halo which shines 
forth from the physical hody undex certain spiritual conditions. 
Lastly, Adrmaya sariva is the body constituted by karmic matter, 
which is extremely subtle and which is inseparable from the soul 
throughout its sumsdri¢ cakeer, Since all these different bodies 
are constituted by matter either gross or subtle, these cannot 
be identified with jive or soul. 

Sapsthina refers to the different shapes of the organic bodies. 
‘These are samachatura saysthand, body that is symmetzically devel- 
oped; gyagredhg parimaydala sayesthdna, body that is top-heavy like 
the banyan-tree; smd? saysthana, body that is long and thin like a 
sword, ubjasaysihdna, hanch-hacked hody, vdaana sam sthdna, dwar 
fish body, and hugde samsthina, an ugly mass of flesh, All these 
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shapes of organic bodies are nothing hut the different manifesta- 
tions of matter in the organic world. [ence these physical forms 
which are of material otigin cannot be attributed to the soul, 

Sambanana, the assemblage of bones of the skeletal structure. 
‘This refers to six types of bony joints which pertain to vertibrave 
animals. Tt is obvious that these varictics of bone-joints cannot 
be applicable to jive which is asarira by nature, a bodiless spiti- 
tual entity, 

Raga, the pleasant feeling of desire, and dvesha the unpleasant 
experience of aversion, all these being products of karate matter’ 
cannot be attributed to the soul. 

Moba or delusion, which clouds the knowing faculty and 
prevents its apprchension of reality, is also an effect of karmie 
matter and hence cannot be attributed to the soul. 

The different kinds of pratyaya or karmie condition such as 
mithydiva false faith, avirati, absence of moral discipline, kash. 
ga soul-soiling geoss emotions, and yoga, ‘activity of thought, 
speech and body, all being eflects of matter either direct of in- 
direct have no relation to the soul, 

Karmas are of cight different kinds, such as jadnd-varayiya, 
dariand-varayiya, etc. 10056 are also mainly material in nature, 
Hence these armas cannot be spoken of as belonging to the 
soul. Non-karma tefers to the various physical molecules that 
build up the three types of grosses bodies of fully developed biclo- 
gical species. Since these body-building molecules are, material 
they have nothing to do with jaw or Soul. 

Varga refers to the bundle of potencies incorporated in a single 
indivisible atom which forms the basis of €+ matter. 

Vargana vefers to the type of karmie molecules constituted 
by a number of vargas or karmic atoms. 

Spardhuka xefers to agerepates of varganas os hurwie 
molecules. 

All these thiee refer to the development of armic matter 
from the subtle type to the grosses type, ‘Uhese wpes of karmic 
matter cannot be predicated of jiva. 

Adydtuasthiha, On account of the ignorance of its true nature, 
the ego may identify itself with the various objects and persons of 
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the external world. ‘This false fecling of one-ness with extet- 
nad things has nothing to do with the Pute Self since the confu- 
sion is duc to the interference of the physical objects, Simi- 
larly aunbhdgasthanas, the vatious types of pleasure-pain consci- 
ousness resulting from the manifestation of corresponding armas, 
cannot be spoken of as belonging to the soul. 

Yogasthanas, thé different grades of activity relating to 
thought, speech, and body which form the condition for attract- 
ing Aarmie molecules towards the soul are also mainly physical 
in nature and hence cannot be spoken of as of thesoul. Similasly 
bandhasthina, various kinds of karmic bondage and adayasthana, 
fruit-yielding manifestation of armas are also not of the 
soul, 

Marganasthdna, an inquiry into the nature of iva, is based 
upon the method of classification according to various principles 
which are fousteen in number, such as ga//, indriya, ete. ‘These 
different principles of classification are distinctly material, since 
they pertain to the nature of the organic bodies, and hence 
they are not of the soul. 

Similarly the different classifications of jivas ox sivasthdna, and 
the classification of man accotding to spiritual development or 
ghgasthana, 6 all ultimately traceable to the different manifesta- 
tions Of matter, ‘The nature of the Pure Self must therefore be 
undetstood to be entirely different from the above mentioned 
vatious physical modes. 

Tf the material characteristics, physical and psycho-physical, 
are thus summarily disposed of cither as qualities and modes of 
matter ot as psychical effects produced thereby, then how can 
it be justified that the jive is described in the scripture in terms 
of the very same attributes which are dismissed as being alien to 
its nature, ‘The answer to this apparent scl&contradiction is 
given in the next gdthd. 

ववहारेण दु एदे जीवस्स हवति वण्णमादीया | 

गुणलोण॑त्ता भावा ण दु BE णिच्छयणयस्स ॥५६॥ 
Vavaharena du ede jivassa havanti vannamidiya 
gunathinanta bhava na du प्ल nichchayanayassa (56) 
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व्यवहारेण at जीवस्य भवन्ति वर्णाद्याः | 
गुणस्थानाम्ता भावा न तु केचिर्घिश्चयनयस्यं ॥५६॥ 
56. ‘These characteristics beginning from (1/4 colous) 
and ending with Gayasthina os stages of spiritual development 
are (ptedicated) of the soul from the Vyavahdra point of view; 
but from the point of view of reality, not one of these can be prre~ 
dicated of the soul. 


r 


COMMENTARY 


Vyurabéra ox the practical point of view is taken for empha- 
sising the jie-paryaya ox modifications of the soul, Emphasis 
of paryaya ot modification naturally implics diversion of attention 
from drapyd, the veal substance. "These jira-paryayas ov modi- 
fications of the soul age the results of immemorial association of 
the soul with matter, Just as cotton cloth puts oo the colour of 
the dyeing substance, so also the jira puts on the charactesistics 
of the assaciated matter. Since the empirical Self is so coloured 
in ordinaty life; it is described in those terms though in reality 
it is alien to those characteristics, 

Thonext (क explains why from the teal point of view the 
characteristics of colour, ctc., cannot be predicated of the jie. 

एदेहि य संबधो जहेव खीरोदयं सुणेदन्वो | 

णय हृति तस्स ताणि दु उवओगगुणाधिगौ जम्हा ॥५७॥ 
edehiya sammbandho jaheva khird-dayam nuncdaved 
Naya hunti tassa tink du uvavogapunidhigo jamb (57) 

एतेस्व weet यथेव क्षीरोदकं मन्तव्यः । , ` 

न च भवन्ति तस्य तानि तुपर्योगगुणाधिको यस्मात्‌ ॥५७॥ 

"$, The association of these characteristics with soul must 

be understood to be like the mixture of milk and water, 'I'hey 
are not certainly present in the soul since it is mainly characte- 
tised by upayaga (cognitive activity of knowledge and perception.) 


6 
* 


; COMMENTARY 
The tclation of one thing to another may be in the form 


either of a mixture or in the form of substance and its qqualitios. 
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Milk cum water is given as an cxunple of mixture, Tire cum heat 
is Biven as an example of substance and its quality. ‘The different 
things constituting the mixture can be separated from each other, 
But the substance and its quality cannot be separated at any time. 
Quality without substance and sushtance without quality will be 
empty abstractions’ incapable of independent existence, But a 
mixture is not so, because the inter-mixing substances can he sepa- 
tated when necessaty, ‘The predominating substance in the mix- 
ture will give its colour to the mixture, Thus in the case of 
milk and water which is compased to the intermixture of soul 
and its material wpidis, the dominant substance being milk it is 
still called milk, when diluted with water? Uxactly similar is 
the relation between ja and its vpddis, ‘Though their inter- 
mixture is from time immemorial, they can he separated from cach 
other, as when the jive attains moksha or liberation. Since the 
dominant factor in this mixture is /7, the characteristics of the 
mixture from colour onwatds to stages of spiritual development 
are considered as the attributes of the soul from the vyavubdra 
point of view. [rom the zeal point of view, the soul must be 
described in torms of spayaga (cognitive activity of knowledgé 
and perception) which quality is inseparable from jaa, एला 
when the ja becomes perfect through  self-rcalisation this 
quality of apayoga will he inseparably present in it, in its complete 
form as kevala jndna and kevala darsana, 

The reconciliation between the ryavabdra point of view and 
the real point of view is effected by bringing in a popular illustra- 
tion, 

पथे eae ofergor कोगा भणंति ववबहारी | 
मुस्सदि एसो पथो ण य पंथो मुस्सदे कोद्र UY ZI 
Panthe mussantam jassiduna [6 bhananti vavahisi 
Mussadi eso pantho naya pantho mussade koi (58) 


पथि मुष्यमाणं दुष्ट्वा लोका भणस्ति व्यवहारिणः | 
मुष्यते, एषः पन्था न. च पन्था मुष्यते करिचत्‌ UY Cl 
58. Seeing some one robbed on a toad, ordinaty pedple 


adopting the eyavahdra point of view, say “this toad is robbed,” 
But teally what is tobbed is not the road. 
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ae जीवे कम्माणं णोकम्माणं च परस्सिदुं वण्णं । 

जीवस्स एस वण्णो जिणेहि ववहारदौ GAT ॥५९॥ 
Taha jive Kamminam nokamminam cha passidum vannam 
Jivassa yesa vanno jinchi vavahirado vutto (59) 

तथा जीवे कर्मणां नोकर्मणां च दृष्ट्वा वणम्‌ । 

जीवस्यैषः वर्णो भजिनैव्यंवहारत उक्तः 148) 

59. Similarly percciving the colour which belongs to the 
material entitics of karwa and non-karma, which ate found in associa- 
tion with jiva, the all-knowing Jina desctihes it from the sya 
vahira point of view; as the quality of the soul, 

एवं गंधरसफासरूवा देहो संठाणमाइया जे य । 
wad ववहारस्स य णिच्छयदण्हू ववदिसंति ॥६०॥ 


cy 


Savve vavahasassa ya nichchayadanhii vavadisanti (60) 
एवं गन्धरसस्पशंरूपाणि देहः संस्थानादयो ये च I 
सवे व्यवहारस्य च निङ्चयदृष्टारौ व्यपदिशन्ति ॥६०॥ 
60, Thus arc smell, taste, touch, figure, ete, predicated 
(of the soul) from the gywabdra point of view by the All-knowing, 
Why there is no intrinsic identity between 0 and varua, 
soul and colour, is explained next. 
तत्थभवे जीवाण॑ संसारत्थाण होति वण्णादी । 
संसारपमुक्काणं णत्थि दु वण्णदओ कें GLU 
Tatthabhave jivanam samsiratthinao honti vannadi 
Samsiapamukkinam natthi du vannidavo kei (61) 
तत्र भवे जीवानां संसारस्थानां भवन्ति वर्णादयः | 
संसा रग्रमुक्तानां न सन्ति खल ' वर्णादयः केचित्‌ । ६१॥ 
61. So long as ४ haye embodicd existence in the world 
of samsara, attributes of colour ५८, are present in them. ‘I'he 
moment they liberate themselves from the samsarie bondage, 


these characteristics such as colour, ctc., have absolutely no sela~ 
tion to them, * 


४ 
CoMMEN'TARY 


This त emphasises the fact that the relation between soul 
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and colour is one of mere association and not of identity. If 
in spite of this, it is obstinatcly maintained that there is an intrin- 
sic identity between java and verve it will lead to an erroneous 
attitude as is indicated next. 
जीवो त्रैव हि एदे wet भाव fa मण्णसे जदि fiz 
जीवस्साजीवस्म्न य णत्थि विसेसो दु दे कों ।।६२॥ 
jivo cheva hi ede savve विय, tti mannase jadi hi 
Jivassajivassa ya natlhi viseso du de koi (62) 
जीवश्चैव at सर्वे भावा इति मन्यसे यदि fz 
जीवस्याजीवस्य च नास्ति विदोषस्तु ते कोऽपि ॥६२॥ 
62, If you maintain that all these modes pertain to the soul 
itself then according to you there would be no difference whatso- 
ever between soul and non-soul. 


COMMENTARY 


Drarya and guya, substance and quality, have heen descriled 
to be insepatable from each other and intrinsically identical. What 
differentiates one substance from another is the difference of quali- 
ties. Colous, taste, smell, ctc, are the intrinsic qualities of matter, 
just as cognitive qualities are the intrinsic qualities of jiva or 
soul, If it is perversely maintained that the qualities of colour, 
taste, ctc., ate also the qualities of /iva, then there will be no funda- 
mental difference between jive and pudga/a,a soul and matter, Since 
the qualitics ate identical in both, the undetlying substance will 
become the same in nature, that is je having identical physical 
qualitics and hence becoming identical with matter will ccase 
to be an independent category asa ji or soul, ‘The whole scheme 
of things will then become 4ll-devouring materialistic monism. 

But if it is maintained that the identity between colour, taste, 
ete, and jira ox soul is true only in the case of the samsdra jive 
ot omipitical Sclf, even then it will lead to an erroneous position 
which is pointed out next, 

अहं संसारत्थाणं जीवाणं qos होंति वण्णादी । 
तम्हा संरारत्था जीवा रूवित्तमावण्णा ।६३॥ 
Aha samsiratthinam jivinam tujjha honti vannidi 
Tamhai samsiratth’ jivi tiivittamivanna (63) 
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अथ संसारस्थानां जीवानां तव भवन्ति वर्णादयः | 
तस्मात्‌ संसारस्था जीवा रूपित्वमापन्नाः UE RI 
63. If, as you maintain, the semsdra-jivas, the empirical egos, 
ate identical with the characteristics of colour, cte,, then these 
empirical souls will he endowed with physical forms, 
एवं Trad जीवो तह्‌ लवखणेण' मूढमदी । 
णिव्बाणमुवगदो वि य जीवत्तं पोग्गलो TAT Neil 
षो pogealadavvaim jivo taha -lakkanena miidhamadi 
Nivvinamuvaga do vi ya jivattam pogpalo patto , (6५4) 
एवं पुद्गलद्रव्यं जीवस्तथा लक्षणेन मूढमतेः। 
निर्घाणमुपगतीऽपि चव जीवत्वं पुद्गलः प्राप्तः । ६४ 
64. If, according to thy philosophy, 0 ‘Thou deluded one, 
(soul gets physical form) then it is matter that assumes the form 
of jiva in samsira and it is again the very same matter that figuites 
in wiropa, the state of liberation of the soul, 


e 


COMMENTARY 


Thus it is maintained that even in the samsdric state, there 
is no identity between the soul and the physical qualities of colour, 
ete, 

If there is no identity between jva and the qualities of colour 
etc, then how is it possible to describe /e according to the different 
stages of sense-development as ehendréyajive ox onc-sensed 
organism, cic. ‘The point is cleared up in the next two कु, 

एक्क च दोण्णि तिण्णि य चत्तारि य पंच fear जीवा । 
बादरपञ्जच्तिदरा पयडीओ णामकम्मस्स ॥९५॥ 
Lkkam cha तनयं पप्र chattici ya pamcha indiya णै 
Badara-~pajjattidar’ payadio nimakammassa (65) 
एकं वा दवे त्रीणि च चत्वारि च पञ्चैन्द्रियाणि जीवाः। 
बादरपर्याप्तेतसाः प्रकृतयो नामकमंणः ॥६५॥ 

65. Living beings with one, two, three, four, and five senses, 
gross and fully developed and theit opposites (minute and undevel- 
oped) are all determined by the nature of क karma ०८ body- 
building Arma. ¢ 
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uate य णिव्वत्ताः जीवहवाणा ठु करणभूदाहि । 

पयडीहि पौग्गलमरहि ताहि कह भण्णदे जीवो ॥६६॥ 

एतन ya nivvatti jivatthiina du karanabhtidaliim 

Payadihim pogealamagihim tihim kaha bhannade jivo (66) 
एताभिर्व निवृत्तानि जीवस्थानानि करणभूताभिः | 
प्रकृतिभिः पुद्गलमयीभिस्ताभिः कथं भण्यते जीवः ।६६॥ 

66. These classes of living beings are the result of (क 
matter which constitute their operative cause. How can these 
physical products be identified with soul? 


a 


COMMENTARY ॥ 


Tn reality there is no fundamental difference between cause 
and effect; for example, gold-leaf which is made of gold is of 
the nature of gold and nothing else, Similarly the various jia- 
sthdna ox classes of living beings are the result of nda Rarmas, 
the physical conditions which determine the building up of the 
body, Since the causal conditions are physical in nature, their 
pxoducts must alsq be physical, Hence they cannot be really 
identificd with the natuze of the soul. 

पज्जत्तापज्जत्ता जे YAT बादरा य जें AT | 
देहस्स जीवसण्णा सृत्ते ववह्ारदो उत्ता ॥६७॥ 
(षपपत, pajjatta je suhumA vadari ya je cheva 
Dehassa jivasannd suite vavahirado vutti (67) 
पर्याप्तापर्याप्ता ये सूक्ष्मा बादराश्च ये चैव । 
देहस्य जीवसंज्ञा; सूत्रे व्यवहारतः उवताः ।६७॥ 

67. Completely developed, incompletely developed, minute 
and gross, all thesc modifications pertaining only to the body ate 
given the appellation of jaa in the scripture from the gyavabdra 
point of view. 


COMMENTARY 


Paryipta and aparydpia ae terms applied to organisms, fully 
developed ot incompletely developed. ‘These atttibutes apply 
to all organisms in general. Sakshwa and bddara, minute and gtoss, 
ate attributes applicable only to ekendriya jivas or one-sonsed 
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organisms. Sikshua ekendriya jivas axe the microscopic orpa- 
nisms present in earth, water, ait, etc, Badura chendriya fires ave 
the plants and trees of the whole hotanical world. = (1656 lwo 
types of ekendriya 916 also called sthdvara siras, living organism 
incapable of locomotion or stationary beings. ‘Ihe*types of orga- 
nisms beginning with the two-sensed organisms are called Aras 
jivas, organisms capable of locomotion, All these are vatious 
terms desctibing the bodily differences and yet they are used as 
names of jas. The commentators explain this practical point 
_ of view with a populat illustration, Ordinarily, a vessel containing 
ghee is called a ghee-pot, The pot is made of clay and it is 
called a ghee-pot because it is used to keep ghee init. ‘I'he name 
of the contained article is transferred to the container, the pot 
of clay from the practical point of view in order to distinguish 
it from a water jug ot a milk jug. In the same practical way, 
the various organic bodies get the name of the jis, which are 
associated with them, ‘This transfor of nomenclature of the jaa 
to the body is only from the wyarabdra point of view, 
मौहणकम्मस्सुदया दु वण्णिदां जे इमे TET | 
ते कह safe जौवा जे णिच्चमचेदणा उत्ता ।६८॥ 
 Mohanakammassudaya du सदत je ime gunapthind 


See 


Te kaha havanti jiva je nichchamache dana vutti (68 ) 
मोहनक्मण उदयात्तु वणितानि यानीमानि गुणस्थानाति | 


' तानि कथं भवन्ति जीवा यानि नित्यमचैतनान्युवतानि ॥६८॥ 

68. ‘The stages of spitiiual growth are stated to be due to the 

(mobaniya) deluding karwas which are permanently (aehefana) 
non-intelligent, How can they be identified with soul? 


COMMENTARY 


The various stages of spititual development called gayasthdnus 
16 based upon the varying influence of mohaniya karma which 
manifests in two different ways. One method of its influence is 
to interfere with the cortect perception of reality on account of 
which it is called dargéana wobanjya, Acluding the tight pereeption. 
‘The other way of its influence is petverse conduct on account 
of which it is called chdritra wobaniya. ‘The various gapasthdnas 
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which are the results of the varying operations of this mobanjya 
kava, (पऽ maintain the relation of cause and effect. As already 
mentioned, cause and effect must he identical in naiure. Wheat 
when sown will produce wheat alone and not paddy, In the same 
manner, the operative cause being material, the effect it produces 
must also be material, Tence the gupasthdnas must be recognised 
to be distinctly matetial in nature. Hence these cannot be taken 
as attributes of the soul. Neither the characteristics of the body 
nor the emotions and feelings of inner consciousness of the 
empitical Self can steally be attributes of sudha jive or Pure Self. 


THUS ENDS THE CHAPTER ON ASIVA PADARTHA 


The two ptevious chapters constitute the two different scenes 
of the Tisst Act of the great Cosmic Drama, in which the two 
१6018 Jiva and Ajiva appear on the stage. ‘he Ego, the living 
and intelligent, and the non-Nigo, non-living and non-intelligent, 
fitst appear on the stage forgetting their self-identity, clasp cach 
othes as infatuated lovers and behave as if they were identical 
with each other. But after recognising their distinctness and 
difference in nature, they become chastened from theit delusion of 
false identity and depart from the stage. 

‘Vhus ends the First Act of the Drama, 


CHAPTER IIT 
KARTA AND KARMA — THE DOER AND ‘THE DEED. 


Dealing with the remaining seven padirthas such as (puyya, 
papa, ete.) virtue, vice, ctc,, the author wants to emphasise once 
again that these seven padarthas ave but the sesultant secondary 
padirthas of the interaction of the two primary padirshas, jina 
and ajiva, which are dealt with already, ‘hese two seappear 
again on the stage 10 different forms as agent and his action, 
karta and karara, 


जाव ण वेदि विसेसंतरं तु आदासवाण दोहु.णंपि । 
अण्णाणी ताव दु at कौहादिसु age जीवो ।६९॥ 
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Java na vedi visésam param tu Adasaving dohunampi 
Annini tava du so kohadisu vattade [ण्ठ (69 ) 
` यावन्न वेत्ति fadioterd त्वात्मास्लवयोदैयोरपि । 

अज्ञानी तावत्स क्रोधादिषु वतैते जीवः ।६९॥ 

69, As long as the jive or soul docs not recognise that the 
entities, क and dsrava—Sclf and (44 inflow—are abso~ 
lutely different from cach other, so long will he remain devoid 
of knowledge and will identify himself with baser emotions of 
anges, -etc, 

कोहादिसु aac तस्स कम्मस्स संचभो होदि ।, 

जीवस्सेवं बधो भणिदौ ay सम्बदरसीहि ॥७०॥ 
Kohadisu vattantassa tassa kammassa sanchavo hodi 
Jivassevam bandho bhanido kalu savvadasasihim (70) 


क्रोधादिषु वत्तमानस्य तस्य कर्मणः संचयो भवति। 
जीवस्यैव बन्धो भणितः खलु स्वदरिभिः iol 
qo. “That sara which thus indulpes in anger, ५८, will only 
have an increased inflow of armas and finally end with darane 
bondage, ‘Thus was it teuly declared by the All-knowing, 


ComMMuNn'raRY 


Tgnotance of the distinction of the true nature of the Self 
and of the other alien entitics is the root cause of the trouble, 
The Self forgetting its pute nature imagines himself to be other 
than what he seally is. Te identifies himself with baser emo- 
onal experiences such as, “I am angry.” ‘This vitiated state of 
experience leads to the attraction and deposit of karmic molecules 
in the Self. The Self behaves like a person bismeared with oil 
all over the body walking thtough a cloud of dust. Dust pati- 
cles get easily deposited all over the oily surface of his body. So 
the Self, ignorant of his own nature, provides the necessary condi- 
tion for atiracting the darmie particles which, when accumulated, 
permeate the whole nature of the soul thus clouding the intrin- 
sic spiritual luminosity of the Self. ‘This means armie bondage. 
This Aarmie bondage in its turn produces the samsarie cycle of 
births and deaths, which is the inevitable carcer of the un- 
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enlightened igo, ‘hus the unenlightcned Ngo imagines himself 
to be the agent of all disturbances which take place in the inner 
series of consciousness and outer scheme of things. ‘hus appears 
the drama of the deluded Self in the form of Rarta and his karma, 
agent and his action, 
wea sayy जीवेण अप्पणो आसवाण य Tet । 
णाद॑ होदि र्विसेसंतरं त तद्या ण बंधो से wee 
Jayiya imena jivena appano dsavina ya taheva 
Nada hodi visesantaram tu tayiyi na bandhd sc (71) 
यदानेन जीवेनात्मनः आच्रवाणां च तथैव । 
ज्ञातं भवति विशेषान्तरं तुं तदा न बन्धस्तस्य ।७१॥ 
yz As soon as the absolute difference between dima and 
dsrava is appreciated by jiva, bondage ceases to be. 


COMMENTARY 


Just as the absence of discriminative knowledge is the root- 
cause of bondage in samsara, the appearance of ttc knowledge 
has the opposite result of dissolution of bondage and disappear. 
ance of Samsara, 

णादूणः आसवाणं असुचित्तं च विवरीयभावं च । 
grace कारणं ति य तदो णियत्ति कुणदि जीवो ॥॥७२॥ 
Naduna कदर asuchitiam cha vivatiyabhivam cha 
Dukkassa katanam ti ya tado niyattim kunadi jivd. (72) 
जञात्वा आस्रवाणामशुचित्वं च विपरीतमावं च । 
दुःखस्य कारणानीति च ततौ निवृत्ति करोति जीवः Wer 
ya Knowing that the dsravas ave impure, of contrary nature 
to Self, and the cause of misery, the soul abstains from them. 


COMMENTARY 


Just as water gets muddy through association with clay, 
the dsravas, because of association with impurities, are impure. 
But the Bhagayin Atma, because of his eternal association 
with the absolutely clea nature of eb/t ot intelligence, is perfectly 
pure, Alsvavas being physical modes are non-intelligent and 
hence of contrary nature. But the Lord Atma is cternally of 
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the nature of knowledge and hence uncontaminated hy an 
alien characteristic. -Asravas, because they always ate productive 
of unpleasant experience, cause miscry, But Bhagavin Atma, 
in his state of cternal bliss, cannot be the causal agent of any 
thing clsc and much less be the cause of misery. Hence 
dsrava is impure, acbetana and the cause of miscty, whtreas the dima, 
is always, pure, cbetana and the cause of eternal bliss, (161 
naturcs thus being fundamentally different, the iva that possesses 
the discriminative knowledge naturally abstains from the dsravas, 
such as anger, ctc. ‘The discriminative knowledge thus leading 
to abstention from the impure dsvaas is cmphasised here, fos 
otherwise, the Jaina point of view would he indistinguishable 
from that of the Sirikhyfis. According to the Sankhyas, wveke- 
Jniua, the discriminative knowledge, constitutes the swmuunm 
bonum of life. But according to the Jaina thought right knowledge” 
must necessatily lead to tight conduct and only then it will 
lead to moksha ox Liberation. 


अहुमेवको खलु सुद्धो णिम्ममभो णाणदंसणसमगगौ | 
` तद्धि feat तच्चित्तो wet एदे खयं णेमि ।॥७६॥ 


Ahamékko kalu suddho ya nimmamo nanadamsana samaged 
Tamhi tido tachchitto savve, yede kayam nemi (73) 
अहमेकः सलु शुद्धनिमंमद्चः ज्ञानदशंनसमग्रः | 
तस्मिन्‌ स्थितस्तच्चित्तः सर्वानेतान्‌ क्षयं नयामि ।७३।। 

73. Iam teally one, pure, without the sense of ownership 
ot “mine-ness” and full of complete knowledge and perception, 
Fitmly testing in the true consciousness of such a Self, I shall 
lead all these dsravas such as anger, ctc., to destruction, 


COMMENTARY 


The Pure Self provided with discriminative knowledge test~ 
ing on its own innate perfection of consciousness is able to destroy 
all those dsravas, alin psycho-physical characteristics with which 
he identified himself in the empirical state. Next it is stated that 
the dsravas which axe intrinsically undesirable and are the products 
of cvil should be abstained from, 
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जीवणिबद्वा एदे अधुव अणिच्चा तहा असरणा य । 
^ दुक्ला दरक्खफलाणि य, urge fired तेहि ।।७४।। 
Jivanibaddha yede aduva anichcha ववि asara naya 
Dokki dukkaphaltti ya paduna niyattade tchim (74) 
जीवनिबेद्धा एते अध्रुवा अनित्यास्तथा अश्चरणाश्च । 
दुःखानि दुःखफलानि च ज्ञात्वा निवर्तते तेभ्यः levi 
74. Knowing them, bound.as they are to the, soul, to be 
impermanent, evanescent, unprotected and misery in theix nature 
and also to be misery as their fruit in future (the Sclf) abstains 
from them, 


COMMENTARY 


The tcalisation of the Selfand the disappeatance of the dsra- 
vas ate interdependent and simultancous. ‘The moment the Self 
realises its truc पपठ, the cloud of dsarvas gets dispersed, ‘The 
moment this cloud of क gets dispersed, the Self shines in all 
its glory. ‘Thus both are causally inter-dependent and the events 
occur simultaneously. 

Adria means impermancnt and extremely momentary like a 
flash of lightening, ‘Che dsravas may appear at one moment and 
disappear at the next. ‘This characteristic is indicated hy the 
word ddriva, non-persisting, 

The term azitya implies the quality of - vanishing like tem- 
petature in a fever patient which may vaty and finally disappear 
altogether, As against these atteibutes of asravds, the saddha 
Jiva ot the Pure Self is da constant and permanent, and nite, 
unchanging and cternal, Similarly the dares, since they arc. 
ptoduced in the soul by alien conditions, ate really asarapa ot 
unprotected, since they are dependent upon something other 
than themselves. Not so is the suddha jiva ox Pute Self, since 
it is self conditioned and hence undisturbed by anything else, ‘Che 
dsravas such as desire and hatred, constitute the misery in, life. 
They ate not only misety by nature, they carry with, them the 
miscry-producing potency through their association with sau- 
sdtie jiva which has to expesicnce the same misery even in its 
future bitths, But the suddha jiva, the -Pure Self, not only 
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shines with its intrinsic brilliance of knowledge but also tests in 
its own inalienable state of ctcrnal bliss. Certainly the Self who 
knows his greatness and glory, will never think of identifying 
himself with che impure and misery-producing dravas. 
कम्मस्स य परिणामं णोकम्मस्स य aga परिए़ामं । 

ण करेदि एदमादा जो जाणद सो safe णाणी ॥७५॥ 
Kammassa ya patindimam nokammassaya taheva patinimam 
Na katedi yeda midi jo janayi so havadi तप्र (75) 

anes परिणामं नौ aay तथैव परिणामं । 

न करीत्येनमात्मा यो जानाति स भवति ज्ञानी ।७५॥ 

45, ‘Che Self dgcs not produce any modifications in 4 
matter nos is the non-&arwie matter, 116 who realises this is the 
teal knower, 


9 


॥ 


CoMMEN'TARY 


» 

Cause ot Adraua is mainly of two kinds: apddina Ravana, 
substantive cause, and nimitta Raraua, external causal agency. 
‘Thus in the making of a pot, clay is the wpddina kdraya and the 
potter {8 the wéwitia arava. In the same manner modification 
in karma and modifications in non-karwa have both, as their spd- 
dina kévaya, causal substance, the material patticles. ‘These 
modifications are built by material particles like the pot which 
is made of clay. ‘This gata therefore emphasises the fact that 
the vatious modifications of the karmic and non-karmie matter, 
cannot be explained as the result of the causal agency, of dima, 
which by its aefana nature cannot be the apddina kdraga of the 
achetana material modifications, 

Next the author points out that though the dma perceives 
matter, it does not become identical with the object, 

णवि परिणमदि ण गिह्ुदि उप्पज्जदि ण परदव्वपञ्जाए | 
णाणी जाणतो वि ह पोरगलकम्मं अणेय विहं ।॥७६॥ 

Navi patinamadi na ginhadi vuppajjadi na pasadavva [79९ 

Nani jinanté vi hu paggald kammam aneya’ viham (76) 
नापि परिणमत्ति न गृ्लात्युत्पद्यते न परद्रव्यपयये । 
ज्ञानी जानन्नपि ee पृद्गरकमनिकविधम्‌ ॥७६॥ 
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76. Maictial द ate of various kinds. While in the 
process of knowing these, the knower neither manifests in, nor 
identifics with, nor causes the appeatance of modifications of 
alien substance. 

९ : 
COMMENTARY 

The Aarmie modifications which are of vatious kinds ate 
really the result of the manifestations of karmic matter, Atma 
os Self because of its aetna nature cannot in any way be res- 
ponsible for the £armie modifications. ‘These cannot be described 
as the result of manifestations of the Self. Nor can they be iden- 
tified with Self; nor their appearances be taken to be the result 
of this causal agency of the dma. In short the self cannot be the 

~causal agent or darta of the various Rarwas. Thus the author 
emphasises that the telation between the knowes and the object 
known is quite analogous to the relation between the light and 
the object illuminated. That is, the knower in the process of 
knowing the object does not transform himself into the natute of 
the object known, This refutes the idealistic theory of knowledge 
which maintains that the process of knowing creates the object 
known, 
णवि परिणमदि ण firenfe उप्पज्जदि णः परदव्वपज्जाए 1 
णाणी जाणतो वि g सगपरिणामं अणेयविहं iwi 
Navi parinamadi na ginhadi vuppajjadi na paradavva pajjiye 
Nani jananto vihu sahaparinimam aneye viham (77) 
नापि परिणमति न गृह्भयत्युत्पद्यते न परद्रव्यपययि । 
। ज्ञानी जानन्नपि ay स्वकपरिणाममनेकविधम्‌ lvl 

77. Modifications in the Self (as the xesult of &araie influ 
ence) ate of various kinds. While in the process of knowing 
these the knower neither manifests in, nos identifies with, nor 
causes the appearance of modifications of alien substance, 


COMMENTARY 


n 


The changes appearing in the consciousness of the empitical 
Self though different from the darmie materials, ate teally ptoduc- 
ed by the &amie influences, though indirectly. Hence the Pure 
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, Self cannot consider these psychical modes to be the direct mani- 
festations of his own nature, ‘Chey: must be traced to alien influ. 
ence and hence cannot be identified with the nature of the Pare 
‘Self, though he is aware of them as objects of knowledge. 

णवि परिणमदि ण fiefs उप्पज्जदि ण परदन्वं पञ्जाए्‌ | 

णाणी जाणतो वि g पोगगलकम्मफलमणंतं ।॥७८॥ "` 
Navi pasinamadi na ginhadi vuppajjadi na paradavva pajjiye 
Nini jananto vi hu poggala kammaphalamanantam (78) 

नापि परिणमति न गृह्लयत्युत्पद्यते न परदरष्यपययिं । 

जानी जानन्नपि खलु पुदूगलक्मंफलमनन्तम्‌ ।७८॥ 

78, The (pleasant and पट्‌ unpleasant) (प्रि of ९4 
materials are xeally infinite, While in the process of knowing 
these, the knower neither manifests in, nox is identified with ` 
not causes the appearance of these modifications of alien subs- 
tance, 


CoMMEN’LARY 


Pleasant and unpleasant expericnees of the empirical Self are 
really the fruits of karaie influence which is material in natute, 
Thus tealising the true origin of the Eruits of karma, the Pure 
Self cannot call these his own, Nos can he identify himself with 
these, Here also it is cmphasised that the knower is in no way 
causally related to the objects known. 

Thus after tejecting the doctrine from the seal standpoint 
that the awa ot the Self is the causal agent in tclation (५ modifi- 
cation of alicn things as well as of the vatious impure psychic 
states, the author goes to establish a similar relation with reference 
to the matter that it also cannot stand as causal agent in relation 
to modification in the chetana entity, Self. | 


णवि परिणमदि ण free उप्पञ्जदि ण परदन्वपज्जाए्‌ । 
पोगालदनव्वं पि तहा परिणमदि सएहि भवेह ian 
Navi patinamadi na ginhadi vappajjadi na pargdavva [भक 
Poggaladavvam pi taha parinamadi saychim bhiivehime (79) 
नापि परिणमति न गृहलत्युत्पद्यते न परं द्रव्यपययि | 
> ` पृद्गलद्रव्यमपि तथा परिणमति स्वकभविः eet 
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79. In the same way, matter also manifests in characteristic 
material modifications. In xeality it noither manifests in, nor 
is identical with, nos causes the appearance of modifications in 
(jiva) which substance is of alicn nature. 

h न 
COMMENTARY 

Just as the Self cannot be related to physical modifications as 
the upddina (कपण ot substantial cause, so also matter cannot be 
telated to psychical changes as their apddina kdraga, Neither 
Jiva is the Rarta of Rarmas, nor matter is the Rarfa of changes in 
the ja. Thus there can be no.identity between Sclf and matter, 
chetana dravya and achetana dravya 

Next it is pointed out that though Self and matter cannot be 
telated to each other as material cause, still both, may be related 
to each other as instrumental cause. 

जीवपरिणामहेदुं कम्मत्तं पोगगला परिणमंति । 
पोग्गरुकम्मणिमित्तं at जीवौ वि परिणमदि coll 
Jivaparinima hedum kammattam poggala parinamanti 
Poggalakamma nimittam taheva jivo vi parinamadi (80) 
जीवपरिणामहेतुं कर्मत्वं पुद्गलाः परिणमन्ति । 
पुद्गखकर्मनिमित्तं तथेव जीवोऽपि परिणमति idol 

80, As conditioned by the modifications of jiva, the mate- 
tial particles get modified into Aarwas, Similarly, conditioned by 
the karmic materials, jiva also undergocs modifications. 

णवि qaate कम्मगुणे जीवो aed तहेव जीवगुणे | 
अण्णोण्णणिमित्तेण दु परिणामं जाण दोण्टुपि cen 
Navi kuvvadi kammagune jivo kammam taheva jivagune 
Annonnanimittena du patinimam fina douhampi (81) 
नापि करोति aT जीवः कमं तथेव जीवगुणान्‌ । 
योन्यनिमित्तेन तु परिणामं जानीहि gare ॥८१॥ 

87, Jia ५२८४ not produce changes in the qualities of arma 
nor docs &arma similatly in the qualities of ji. The modifica- 
tlons of those two, know ye, are the result of one conditioning 
the other as wimitte Raraya of instrumental cause. 


1 
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एदेण कारणेण | कत्ता आदा सएण भावेण । 
पोग्गलकम्मकदाणं ण दु कत्ता सव्वभावाणं WAM 

Edena पीपल, du katia ada sayena bhiivena 

Poggala kamma kadinam na du katte savvabhiivinam (82) 


एतन कारणत तु कर्ता आत्मा स्वकेन भावेन | 


Treated न तु कर्ता सर्वभावानाम्‌ UCR 
82, For this very reason the Self is the substantial cause of 
his own modifications (both pure and impute); but is not 
the substantial cause’ of any of the modifications of karmic 
mattes, 


COMMENTARY 


As the modifications of ja operate as the instrumental. 
cause, material pasticles get modified as + molecules. 
Similarly when the material particles operate as instrumental cause, 
jiva undergoes modifications, ‘Thus the modifications of 
jiva and the modifications of matter indizectly condition cach 
other, ‘Ihe relation between the two groups cannot be inter 
preted as a sot of causal identity that holds good between 
an immanent cause and its corresponding effect. लात the 
relation between the two gtoups of modifications is not one 
of arta and karma, agent and action, for insttumental cause 
is quite different from substantive causc, Just as clay is the cause 
of 2 pot and cannot be the cause of a cloth, so jira is the causal 
agent of all his modifications and matter is the causal agent of 
all its modifications, 

Next it is pointed out that from the real point of view the 
Self is the Aarta (agent) producing its own modifications and 
bhokta (enjoyct) of its own states, 


णिच्छयणयस्स एवं आदा अप्पाणमैव हि करेदि | 

वैदयदि पूणो तं चैव जाण अत्ता दु अत्ताणं ॥८२॥ 
Nichchayanayassa evam Ada appanameva hi karedi 
Vedayadi puno tam cheva jana atta du attanam (83) 


निस्चवयनयस्यैवमात्मात्मानमेव हि करोति. 
वेदयते पुनस्तं चैव जानीहि आत्मा त्वात्मानाम्‌ ।८३॥ 
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83. Thus from the teal point of view the Self produces 
only his own Self. Again, know ye, that the Self enjoys his 
own Self, : 


rN CoMMENTARY 


When wind blows over the surface of water in a sea, it will 
ptoduce waves on its susface, waves constituted by the tise and 
fall of water on the surface, These waves on the surface of water, 
though caused by the blow of wind ate teally modifications of 
the watct surface and certainly ate not of the ais which produces 
it, Ait is only the nimitta kdrana of the waves, while watcr is 
the updddna kdrana. Hence it is the ocean surface that undergoes 
modifications in the form of waves though indirectly determin- 
ed by the blow of wind. Similarly darmie matter may operate 
as the instrumental cause and produce modifications in the Self. 
These modifications, though indirectly conditioned by karmic 
materials, are teally the result of the manifestation of the Self 
either pure or empirical, The empirical Self as an embodied 
entily in the wosld of samsdra may undergo modifications of 
experience, pleasant or unpleasant, accordingly as the karmic 
conditions ate good 0४ "94. Since expericnce-changes ate con- 
fined to the nature of consciousness, though indirectly determin- 
ed by karmic materials, they ate really the result of the mani- 
festations of the Sclf. In other words, the Self is the agent who 
produces all these changes in his own nature. Even when the 
determining karmic materials completely disappear Icaving the 
Self free to tealisc his trac glory and beilliancg it is the Self 
alone again that is the causal antecedent of the liberated Self. 
The consequential expericnce of pleasure-pain in the cmpitical 
state and his cternal bliss in the liberated state ate also ¢he mani- 
fostations of the Self. Thus it is the Self that makes his own nature 
whether empirical os pure, as an agent or karte and it is again 
his own self either empirical or pure that is enjoyed by the Self 
as bhokid ot chjoyer. 

Next from the syavahdra point of view the Self is described 
as karta and bhoktd. 
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ववेहारस्स दु भदा Heard करेदि अणेयविहुं | 
तं चेव य dene weet अणेयविहं ॥८४। 
Vavahirassa du aida poggala kammam karedi aneyaviham 
‘Tam cheva ya vedayade poggala kammam aneyaviham (84) 
व्यवहारस्य त्वात्मा पृद्गलकमे करोति अनेकविधम्‌ | 
तच्चैव पुनर्वेदयते पुद्गरकमनिकविर॑म्‌ exit ` 
84. But from the wyavahdra point of view, the Self produces 
vatious types of karmie modifications in matter, Similatly 
the vasious fruits of &armie materials, the Self enjoys. 


COMMENTARY 


Thougl the pot is really made of clay, in ordinary parlance 
it is made by the potter and is used for the purpose of bringing- 
water, Thus the potter figures as the agent in making the pot 
and enjoyer by making use of it for different purposes. Similar 
ly from the gyavahire point of view, the Self is the agent who 
produces the various modifications of armas out of the avail- 
able material atoms. Having produced the €+ modifica- 
tlon in the matter, the hedonic consequences of these karwie 
materials are enjoyed by the Self as bhoktd. ‘Thus the — tela- 
tionship to Aarmic materials of Karta and 2004, the 
Agent and the Enjoyet,'which was denied of the Self from 
the xeal point of vicw, js teassexted from the vyavaldra point of 
` view. 

Next the author tefutes dvikriyinida, the doctrine that the 
same cause can ptoduce two distinct effects, . 

जदि फौरणरकम्ममिणं qeafe तं नैव वैदयदि आदा । 
दोकिरियावादित्तं पसजदि सो जिणावमदं cy 


Jadi poggala kammaminam kuvvadi tam cheva vedayadi Ada 
Do kitiyavaditam pasajédi so jinavamadam (85) 


यदि पुदगलकरमेदं करोति तच्चैव वेदयते ` भत्मा } 
द्िक्रियावादित्वं प्रसजत्तितत्‌ स॒ जिनावमलम्‌ cyl 
85. Ifthe dima ot लू produces these karmic materials (ope- 


tating as ubdddna Karta 01 substantive causc) and enjoys the con- 
sequences thereof in the same manner, it will lead to the doctrine 
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of a single cause producing ‘two different effects, which will be 
in rconflict with the Jaina faith, 


COMMENTARY 


Tf what istaken to be true ftom the syavahdra point of view, 
that the dma is the agent and enjoyer of his own karmas, is also 
taken to be true from the absolute point of view, it will lead to 
a metaphysical तथता, dima is a chetana dravya or thinking 
substance, Rarwa-pudgala, karmic materials, areas chetana dravyay— 
non-thinking substance. ‘I'he Jaina faith is distinctly a dualistic one, 
2 and prdeala, thinking thing and non-thinking thing, 
ate entirely distinct from each other, intransmutable one to 
the othe and completely self-subsistent, If the Self, as an agent, 

is capable of producing modification not only in himself but also 
in £armie matctials, operating identically in the same manner 
as upadana Karta, then this causal agent must be credited with 
a potency to produce entirely two different effects and this 
doctrine of causation is what is called duikr{yaduida—the doctrine 
which is sejected, by the Jaina philosophy. According to Jaina 
metaphysics, two distinct and conflicting effects cannot be pro- 
duced by identically the same cause nor, conversely, can the identi- 
cally same effect be produced by two entirely distinct causes, ‘The 
attempts to detive both chetana and achefana entities from the 
same cause would result in making the original cause in itself 
to be either chetana ot achetand, fit is identified with the aehe- 
tana effect, the chetana Self will cease to be, If it is identified with 
the obefana entity, then matler ache/ans will cease to १९, Th either 
case it would be a metaphysical ettor, ‘The Vedanta doctrine 
which tries to derive both the Sclf and the external objects from 
the same source of chetana drawya,Atman ot Brahman, must , 
end in wdyavdda, which condemns objective reality as unreal and 
illusoty. 

Conversely the attempt to derive the Self from the operation of 
the sehotana matter as the Chitvikas do, must enthrone the physi- 
cal world in the sovercignty of scality and dismiss the d/wa, 
chetana dravya, as ficticious and unreal. Neither of the conclu- 
sions is acceptable to the Jainas. 
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The same doctrine of dvikriyiuida is again condemned 
with reasons ¢ 


wan द अत्तभावं पोगगलभावं च दोवि कुव्बंति | 
तेण दु मिच्छादिदुटी दोक्रिरियावादिणो होंति weg 


Jamhadu attabhavam poggalabhavam cha dovi kuvvanti 
Tena du michchaditlhi dokitiyavadino hati (86) 
यस्मात्त्वात्मभावं पुद्गलभावं च द्वावपि Rater | 
तेन तु भिथ्यादष्टयो द्िक्रियावादिनो भवन्ति cei 

86, Because they make the modifications of Self as well 
as modifications of matter to be effects of the same identical dae 
ot the Self (operating as wpddana cause) the believers in that doc- 
ttine of causation @vhich detives the conflicting effects from the 
same source), ate said to be of erroncous faith, न~ 

Next the author describes the two-fold nature of (44४८, 
= 7, Dravya-karma of which material Aarmie pasticles form the 
aupddana cause, 2, Bhiva karma of which Self is the npaduna 
cause, 

भिच्छत्तं gor gfe जीवमजीवं तहेव अण्णाणं । 

अचिरदि जोगो मोहौ कोहादीया दमे भावा ॥८७॥ 
Michchattam puna duviham jivamajivam taheva annanam 
Avitadi gogo moho kohidiyi ime bhava (87) 

मिथ्यात्वं पुतनर्िविधं जीवोऽजीवस्तथेवाज्ञानं | 

अविरतिर्योगो मोहः क्रोधाद्या दमे भावाः ॥८५७॥ 

87, Tsoncous faith is of two kinds, One pertaining to 
Jiva or Soul and the other pertaining: to gia or non-soul, Simi- 
larly the following modes are also of two kinds. Nescicnce, 
non-discipline, yoga (of thought, word and deed) delusion, anger, 
ete, 


CoMMEN'TARY 


‘The doctrine of karma accosding to Jaina philosophy im- 

, plics two different aspects. ‘I'he various modifications of karmic 
materials cloud the nature of the soul by getting entangled 
with it, Consequently upon this Aamie entanglement, the soul 
gets vitiated and thus manifests itself in various impute psychic 
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modes corresponding to the karmic materials, The karmie materi- 
als are called dravya karwas and the consequent psychic changes, 
bhiva karmas, Since the karwas axe constituted by material 
particles, they are give and achelana, non-living and non- 
thinking. Since the bhdva Rarmas are modifications in the con- 
sciousness of the Self, they pertain to jiva and chetana, and hence 
living and thinking. * This distinction between dravya and bhava 
is considesed very impoxtant and it is applicd Lo the various forms 
of expeticnces narrated in this दुर, Thus mithydiva, which 
means erroneous belicf, not merely implics the psychic activity 
which results in crtonedus thought but also the physical’ kawie 
conditions of a particular type capable of producing cttoncous 
९11९८ in consciousness. ‘This two-fold nature is present in other 

modes also. Thus we have dravya ajftina and bhiva ajitina, 
the former seferring to the £armic materials of a particular kind 
capable of interfering with the process of tight cognition, and 
the latte: the consequential effect produced in the consciousness, 
This distinction of dana karma and bhava karma is to be applied 
similarly in the other cases also, 

‘Vhis two-fold nature of karma should not be confounded 
with the doctrine of dvikrdydudda which has been rejected though 
there is an apparent similarity between the two. karma in the 
forms of drama karma and bhava karma, the material and psychical 
respectively, may be erroneously assumed to be two different effects 
of the same causal substance, karma. But in teality there is no 
such common substance called karma capable of producing the 
two kinds of darmie cffect, Asa matter of fact dravya karma has 
matter as its ypdddua cause, and bhdva karwa has the Self as the 
apddéna cause, Fence the two Rarmas have two different causes, 
Hence this doctrine of darwa is distinct from the duikriydvdda. 

In tclation to the duality of karma the author explains next 
what is related to jiva and what is related to «iva. 


hareard भिच्छं shit अविरदि अण्णाणमज्जीवं | 
उवओगो अण्णाणं अविरदि fread च जीवौ' दुं ।॥८८॥ 


Poggalakammam michcham jogo. avitadi annanamajjivam 
Uvavégo annanam aviradi michcha mecha jivo du ` (88) 


78 SAMAYSARA 


पृद्गलकर्म॑मिथ्यात्वं योगोऽवि रतिरज्ञानमजीवः | 


उपयोगोऽज्ञानमविरतिर्मिथ्यात्वं च जीवस्तु ॥८८॥ “ 
88, Being of the ‘nature of darmic matter, estoncous faith, 
yoga (of thought, word and deed), non-discipline, and nescicnce, 
pertain to yva—non-soul, Being of the nature oft Self (कुधी 
nescience, nox-discipline, erroneous faith, pertain to soul. 


COMMENTARY 


Because of this two-fold aspect of the karwas, cach must be 
called by diffctent names, jioa-mithydiva when the bidva aspect is 
emphasised, and the qjiva-withydiva when the drayya aspect is 
emphasised. Similarly such different names are to be applicd to 
the rest of the modes from the different aspects. 


उवओगस्स अणाहं परिणामा तिण्णि मोहजुत्तस्स ! ` 
मिच्छक्तं अण्णाणं अविरदि भावौ य णादव्वो ॥८९॥ 
Uvavogassa anai parinama tinnimoha juttassa 
Michchattam annanam avitadi bhavo ya nidavoo (89) 


उपयोगस्यानादयः परिणामास्त्रयो मोहुमुक्तस्य। 


मिथ्यात्वमन्ञानमविरतिभावर्च ज्ञातव्यः।८९॥ 

89, The Sclf of the nature of 1४ (pure thought and 
, perception) associated with delusion from beginningless cternity 
undergoes three different kinds of (corrupt) modifications. Let it 
10 understood that these three ate wrong faith, wrong know- 
ledge, and wrong conduct. 

, ; COMMEN'TARY 

The Self by itself is perfectly pure’ and flawless like a clear 
ctystal, But this clear crystal will put on the colour of the object 
which is attached to its surface, Its surface will appear blue or 
gteen ot yellow accordingly as a betal leaf, a plantain leaf, o1' 
a golden leaf is tacked on to it. The cleax crystal appeass 
coloured in different ways because of the associated objects, Simi- 
latly the Self in itself pure and clear puts of the. characteristic of the 
associated objects in this cause, wohaniya karma. ‘The karmic 
‘association is throughout the beginningless infinity of time, 
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On account of this association, the nature of the Self is corrupted 
and this corrupt nature appears in thace forms, wrong faith, wrong 
knowledge, and wrong conduct. ‘This must go on so long as the 
association of the alien matter persists; when the tic to the alien 
characteristics is broken, when the corrupt modifications disappear, ' 
the Sclf will rggain its flawless nature and shine in its pristine 
purity and glory, + . 
way थ उवभओगो frfrat gat णिरंजणो भावौ । 
जं सौ करेदि भावं उवभोगो तस्स सो कत्ता iol 
Hdesu ya vuvavogo tiviho suddho nitanjano bhavo 
Jam so katedi bhavam vuvogo tassa so katta (90) 


एतेषु चौपयोगस्तिविधः शुद्धो निरञ्जनो भावः। 


यं सं करोति भावमुपयोगस्तस्य स कर्ता ॥९०॥ 
9०, ‘TheSelf of the nature of apayoga, in himself, pute and 
flawless, when influenced by these thtee different forms of karmic 
materials, operating as wimifta causc, undergocs correspondingly 
three different impure modifications for which the Self in impure 
form figures as wpadana (0; substantive cause), 


॥ 


COMMENTARY 


The Self as influenced by foreign karmie materials has costes- 
ponding psychic modifications, for which he maintains the 
telationship of agent or karta, The relationship of karta and 
karma, thus holds good between the empirical Self and the impure” 
expetience associated with it, ‘Thus once again the author em- 
phasises that the three-fold cortupt modifications, though 
started by the operation of karmic materials as nimitia Ravana, 
axe still due to the empirical Self as npdddna (क, 

जं कूणदि भावमादा कत्ता सो होदि तस्स भावस्स । 

ard परिणमदे तम्हि सयं पोगर दत्वं 11¢ 21! 
Jam kunadi bhavamida katta so hodi tassa bhavassa = 
Kammattam parinamade tamhi sayam poggalam davvam (91) 


य॑ करौति"भावमात्मा कर्ता स भवति तस्य भावस्य । 
कर्मत्वं परिणमते तस्मिन्‌ स्वयं पुद्गलं द्रव्यम्‌ ॥९१॥ 
9x. Whatever impute modifications the Self engenders 
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(by relinquishing his own pute nature) to those modifications he 
becomes the Aarva or the agent, These impure psychic modiifica- 
tions operating as instrumental cause, matter assumes of its own 
accord the corresponding द्व modifications. 


‘ 


COMMENTARY 


Thus it is emphasised that dma or Sclf is only an instru- 
mental cause, nimitta kdrava and not. substantive cause, wpddéna 
kédvayd, of the various material £armas. 

परमप्पाणं कूव्बदिं अप्पाणं पिय परं Hat सो । 
अण्णाणमओ जीवो कम्माणं कारगौ होदि use 
Paramappinam पत appinam piya patam karanto so 
Annanamavo jivo kammanam karago hodi (92) 
परमात्मानं कूर्वननात्मानमपि च परं HST शैः। ५ 
` अज्ञानमयो जीवः कर्मणां कारको भवति ॥९२॥ 

92. That ignorant Self which makes non-self, Self, and the 
Self non-self, becomes arta of causal agent of those various 
kards, 


COMMENTARY 


The Self ignorant of his true nature is incapable of different- 
jating himself from the external objects. He scadily assumes 
the qualities of the external objects and equally transfers his own 
attributes to the external objects. On account of this transposi- 
tion of attributes or adhyase, the Self puts on the qualities which 
teally belong to matter, For example the temperature variation of 
the environment of being hot and cold is transferred to himself by 
an ordinary man who will sayIam hot orI am cold, Similarly the 
feelings of affection and hatred axe attributes telating to arwie 
matter and yet the ignorant ego will feel identical with these attsi- 
butes and say, “I desite,” “I hate,” “Lam angty, etc.” ‘Thus vitiat- 
ed by ignorance the Self figures as the dart or the agent in rela- 
tion to the various alien characteristics. , ८ 


परमप्पाणमकूव्वी अप्पाणं पि य परं अकुव्व॑तो | 
सो णाणमओ जीवो कम्माणमकारगो होदि ॥९३॥ 
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Paramappanama kuvvi appanam piya [कपप akuvvanto 
So nanamavo jivo kamminamakatago hodi (93) 
परमात्मानमकृव्नात्मानमपि चै परमकुवेन्‌ । 
स ज्ञानमयो जीवः क्मणामकारको भवति ॥९३॥ 
93. कध knowing Sclf which docs not make non-self, Self 
and the Self, non-selfy docs not become the sarfa or causal agent 
of those various armas. ५ 


COMMENTARY 


This (क cmphasiscs the importance of discriminative 
knowledge, Realisation of the truc characteristics of the Self 
as different from those of non-self, results frm the disappearance 
of gfitina, That is identical with samyak jana or Right know- 
“ledge, and this suxyak jaina or Right knowledge leads to 
doksha or liberation of the Self. In short fda, is said 
to be the’ canse of bondage, and samyaks judna, the cause of 
moksha, _ 

तिविहौ एसुवबओगो अप्पवियप्पं करेदि कोधोहं | 
कत्ता तस्सुवभोगस्स होदि सो अत्तभावस्स gv 
वाण yesovavogo appaviyappam karedi kodhohain 

Katta tassuvavogassa hodi so attabhavassa (94) 

त्रिविध wr उपयोग आत्मविकल्पं करोति क्रोधोऽहू | 
कर्ता तस्योपयोगस्य भवति स आत्मभावस्य Avi 

94 ‘Thus the Self whose nature is apayoga, manifests (as 
conditioned by corresponding karmic pratyayds) in three different 
impute forms (of wrong faith, wrong knowledge, and wrong 
conduct) produces false identity (of Self with impute emotions) 
such as ‘lam angty’. He becomes the wpdddna karta ox the 
causal agency for those impure experiences of that empirical ego. 


; CoMMENTARY . 
This statement is equally applicable tor the othet grosscr 
emotions, as pride, delusion, ete, 
तिविहो एसुवभोगो अप्पवियप्पं करेदि धम्मादी । 


कत्ता तस्सुभोगस्स होदि सो अत्तभावस्स ।९५॥ 
[4 . 
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‘liviho yesovavogo appaviyappam karedi dhammadi 
Katta Tassuvavogassa hodi so attabhayassa 495) 
fafa एष उपयोग आत्मविकल्पं करोति धर्मादिकं । 
कर्तां तस्योपयीगस्य भवति स आत्मभावस्य' ॥९५॥ 


4 


9१, ‘Uhus the Self whose nature is npayoge, manifests (as. 


conditioned by corresponding karmic pralyayds) in three different 
impure froms (of wrong faith, wrong knowledge, and wrong 
conduct) produces false identity (of Self with external objects) 
such as ‘Lam dharwastikdya (principle of motion)? {16 hecomes 
the upddina karfa or the causal agency for those impure experi~ 
ences of that १ ego, 9 


CoMMEN'TARY 
Poon 


The Self, on account of ignorance, imagines himself to be 
identical with alien chatactetistics which may be of two kinds, 
7, internal tclating to empirical consciousness, 2, external 
telating to the objective world, ‘The Self; forgetting his pure 
nature may identify himself with cither of these groups. ‘I'he 
previous gévid describes the false identity of the Self with the 
inner impuse and other psychic states relating to the empirical 
consciousness. ‘This gad refers to the relation of the Self to the 
extemal world of things and persons. ‘I'he external would accord- 
ing to Jaina metaphysics consists of other jivas, padgala, dharma, 
adharma, dkisa, wd kila. Jiva and pudgala, Soul and Matter, 
being the chief actors in the drama, their various alliances have 
been already dealt with in their different aspects. Hence the 
author uses the word dharmddi, dharma, ctc,, actely to indi- 
cate the objective world as distinguished from the subject os the 
ego. <A glance at the Upanishadic literature will provide a suffi- 
ciently latge number of illustsations of identifying the Sclf 649. 
neously with the external objects and persons, There the Atman 
and the Brahman are used synonymously and this Atman or 
Brahman is identified with dkdsa on space, दक ox time, 
Sometimes it may he identified with the Sun and the Moon and 
the rost of the bias such as Tlarth, Air, Mire and Water, Such 
false identifications of Atman with non-Atman was prevalent 
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and in abundance in the Upanishadic petiod. Evidently the 
author: is thinking of such metaphysical doctrines when he speaks 
of the Self identifying with dbarmidi. Sankara who appears 
in the field several centuries later adopts exactly a similar atti- 
tude aud condemns such identification as examples of adhydsa® 
of etroncous transposition of attributes. 

One other point we have to note here which is of episte- 
mological interest is the relation of the Knower to the object of 
knowledge. According to Jaina theory, though the object known 
is related to the Knower, still it is entitcly independent and self- 
subsistent, Ils nature can by no means be interfered with, ‘The 
idealistic systems both in India and Europe maintain that the 
object of knowledge is not only known by the agent, but is also 
constructed by the knowing agent in the act of knowing. Thus 
the object of knowledge is practically derived from the creative 
activity of the knowing agent. #I'he knawing Self or cgo is thus 
credited with the capacity of producing the external world out 
of itself in the process of knowing, Such an idealistic monism 
is incompatible with Jaina metaphysics, Probably the author 
was thinking of this erroneous metaphysical doctrine when he 
condemned the false identity of the Self with the external objects. 

एवं पराणि दन्बाणि अप्पयं कुणदि मंदनुद्धीभो | 
अप्पाणं अवि य परं करेदि अण्णाणभावेण ।॥९६॥ 

Lvam [का davvani appayam .kunadi mandabuddhivo 
Appanam kaviyapatam karedi annanabhavena (96) 
एवं पराणि द्रव्याणि आत्मानं करोति मन्वबुद्धिस्तु tt 

आत्मानमपि च. परं करोति अन्ञानभावेन ।॥९६॥ 

96, ‘Thus a person of dull intellect (bahirdtman) takes alien 
things to be Self and through sheer ignozance takes the Self also 
to be alicn things. 


*The term Adhyasa is first uscd by Amritachandta the 
Comentator of Samayasara, ‘This term is not found in the upa- 
nished but is adopted by Sankata in his Bashya, 

pa a ara तुष्णिकां जलधियां धाव॑ति पातुं सृगा श्रजञीनात्तमति aa yor 
sare रज्जौ जनाः 


१ 
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COMMEN’UARY 


The Self out of ignorance, not realising its own pure natute, 
may identify /yse/f cither with ihe impure emotions and ideas 
of inner consciousness or with the external objects of knowledge, 
In both these cases the ignorant Self figures as ‘the agent. Tt 
may लालः imagine that anger, love, fear, dtc. are its own attri- 
butes ox that the external things suchas dharma, ctc, axe of its 
own nature. The commentators explain both these erroneous 
belicfs though illustrations. A possessed. person identifies him- 
self with the spirit possessing him and behaves exactly as if that 
spitit is acting. ‘THe is able to carry out certain extraordinary 
decds such as-catrying a heavy stone or a heavy log of timber 
through the influence of the spirit and yet he thinks that he per; 
forms all these deeds. Anget, feat, affection, etc. are all emo- 
tions duc to alicn influence and yet an ignorant person takes these 
to be his own just as 2 possessed individual imagines himself 
to be the agent of the extraordinary feats of strength exhibited 
by him, Secondly a person concentrating his attention upon 
an abject of thought very intensely may end in identifying him- 
self with that object. On account of the intensity of concen- 
tration on the object, he may forget to notice the difference bet- 
ween the Self attending to and the object attended to, Ie may 
ery in illusory joy, I am that object’. ‘I am Mahimahisha; the 
great and powerful animal (Buffalo) ‘I am Garuda, the king of 
Birds; I am Kaimadéva, the god of Love; Iam Agni, the fire 
(evidently taken from Vedic mantrasy . ‘This false identification 
of the Knower and the object known as the result of intense con 
centration is given as an illustration for the ignorant identifi- 
cation of the Self with the external categories such as space, time, 
dharma, adharma, etc. Both these notions of identity are condemned 
as cttoneous, since they ate alicn to the pute nature of 
the Self, 


एदेण gat क्ता भादा णिच्छयविद्िं परिकहिदौ । 
एवं wey जो जाणदि सो मुंचदि' सव्वकत्तित्तं ॥९७॥ 
Edena du so katta ada nichchayaviduhim parikahido 
Evam kalu jo janadi so munchadi savva kattittam (97) 


CHAPTER ILE vy 


एतेन तु स कर्तात्मा निश्वयविद्भिः परिकथितः | 
एवं खलु यो जानाति सः मुञ्चति सवकतृ्वम्‌ sel! 

9. ‘the Self on account of ignorance, figures as the agent 
of the various karwas. ‘Thus it is declared by the knowers of 
reality. Whotver realises this trath gives up all causal agency 
(relating to alicn things.) 


CoMMENTARY 


"11118 द emphasises that it is ignorance which is the cause 
of making the Self &arda, an agent causing all alien chatacteris- 
tics and, conversely, it is knowledge that leads to complete seve- 
rance of the Self from alien activities and Ateribtucs, 

‘Thus from the real point of view after denying that the Self 
js the Karta of alicn states, the’author next asserts that it can be 
so from the gyavakira polnt of view. * 

ववहारेण दु आदा करेदि घडपडरहादिदन्बाणि | 
करणाणि य कम्माणि य णोकम्माणीह विविहाणि ॥९८॥ 
Vavahacena du Adi karedi ghadapadarahadicl avvan 
Karananiya kammani ya no kammaniha viviharani (98) 
` व्यवहारेण' त्वात्मा करोति घटपटरथाद्द्रिग्यौणि |. 


करणानि च कर्माणि च नोकर्मणींह विविधानि ec 
9६४. From the ryarahdra point of view, the Self constructs 
external objects such as a pot, a cloth, and a chariot, In the same 
mannet he builds within himself the various types of sense-organs, 
Rarmie materials and (body-huilding) non-darmic materials, 


CoMMEN'TARY 
The Self in reality neither constructs any external objects 
nor produces internal modifications. ‘The helief that he does , 
so is associated with the ordinary man who thinks so from the, 
wyavahdra point of view. 
जदि ay परदनव्वाणि य करिज्ज णियमेण तम्मभो होज्ज | 
जम्हा ण तम्भभो तेण सो ण तेसि safe कत्ता eau 
Jadi so patadavvani ya katijja niyamena tamma vo hojja 
Jamha na tammavo tena so na tesim havadi katta +(99) 
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यदि स परद्रव्याणि च gaifrada तन्मयौ भवेत्‌ | 


यस्मान्न तन्मयस्तेन स न तेषां भवति कर्ता een 
99. If the Self were in reality the produces (as apddana 
karia ot substantive cause) of those alien substances, then he 
must be of the same natute; as it is not so, he cannot be their 
author, । ध 


CoMMENTARY 


Jira and prdgala, Self and matter are two distinct subs- 
tances, so different in nature that one cannot be detived from the 
other as a result of manifestations. If the Karmic matter could 
he obtained as A xestilt of the manifestations of ji, then there 
must be complete identity between the evolving entity and the 
evolved product, Since it is not so in this case, the telation of 
causal manifestations cannot be predicated between Jira and 
prdgala, "Thus it is denied that the Self can he the npddina karta 
oz substantive cause of material things. 

Tn the next gad it is pointed out that he cannot be even 
the immediate instrumental cause of material things. 

जीवो ण करेदि as णेव पडं णेव सेसगे दव्वे । 
जोगुबओगा उप्पादगा थ सो तेसि gale कत्ता go oll 
Jivo na karedi ghadam neva sesage davve 
Joguvavoga uppadaga ya so tesim havadi katta (100) 
५ + ~ 
जीवो न करोति घटं नैव पटं नैव शोषकाति प्रेव्याणि | 
योगोपयोगावुत्पादकौ च तयोभैवति कर्ता ॥१००। 

too. The Self (even as an instrumental cause ot wimitta 
arta) does not'ditectly make 2, pot, nor cloth, nor other things; 
they ate ptoduced by yoga and षष (operating as siwitta 
arta ox instrumental cause) of which he is the cause, 


COMMENTARY 


‘The term yoga is used to denote bodily activity and payoga 
mental activity. Ina former gathd the Self was described as 
the maker of a pot, cléth, etc, from the ryarahira point of 
view: ण्ठा this position is rejected here, {he Self has no direct 
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telation to the pot ot the cloth. The -potter or the weaver of 
the, carpenter must use his hands for making a pot, a cloth, ot 
a chariot and must make use of his mind for consttucting designs 
before executing them, ‘Thus the external objects are the dixect 
result of the bodily and mental activity of the maker, Hence 
what makes the pot or the cloth is not the spiritual entity, the 
Self, ‘The Self is difectly zclated to the bodily and mental activi- 
ties, yoga and apayoga, which in their turn are able to make 
external objects operating as nimitia karta, instrumental cause. 
‘Thus it is pointed out that the Self cannot even be the wimitta 
arta of external objects except through the instrumentality of his 
own body and mind 
जे पोगलदव्वाणं परिणामा होति णाणभावरणा । 
ण करेदि ताणि आदा जो जाणदि सो हवदि णाणी ॥ १०१ 
Je poggaladavvanam patinama honti nana fvarana 
Na karedi tani ada jo janadi so havadi nani (101) 
ये पुद्गलद्रव्याणां परिणामा भवन्ति ज्ञानावरणानि | 
त करोति तान्यात्मा यौ जानाति स भवति ज्ञानी ।॥१०१॥ 
ror, ‘Those material modifications which become 4 
varand, knowledge-obscusing &arma, the Self docs not make, 
IIe who knows this is the Knower, 


CoMMEN’IARY 


॥ (1, / the knowledge-obscuring karma, is here 
taken asa type of karma, What is tic of this karma, must 
be taken as true in the case of the remaining armas also, 
What is asserted here is that the knowledge-obscuring karma, 
Jiinavarana karma, is but the modification of the material parti- 

105 which are suitable to build up the structure of Barwa, Such 
particles of matter are called karma-prayagye-pudgale-paramanns— 
the primary atoms fit to make the karwie particles, Thus the 
various karwas are but the modifications of matter of which the 
Self, the Knowee, cannot in any way be the substantive cause, Tor 
example milk may get (ransformed into curd, butters etc. The petson 
who supervises the dairy operations is only the spectator of the 
various modifications of milk. Similarly the Self is only a spectator 


५ 
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of the various processes by which the material particles get trans- 
formed into &armic particles, One who knows these material 
changes and the natute of the pure Self, who is only a spectatar 
of these changes is the teal JAfini, the Knower par exce/fence, 


जं भावं सुहमसुहं करेदि आदा स तस्स Te क्ता | 
तं तस्स होदि wed सो तस्स दु वेदभो अप्पा eo 
Jam bhavam sulamasuham karedi dda sa tassa kalu katta 
‘Tam tassa hodi kammam so tassa du vedago appa (102) 
यं भावं शुभमशुभं -करोत्यात्मा स. तस्य खलु HAT । 
तत्तस्य भवति कर्म स तस्य तु वेदक आमा ॥१०२॥ 
102, OF whatever psychic disposition, good: or bad, the 
Self is produced he is certainly the (substantive) cause. ‘That dis- 
position becomes his karma or action and the Self enjoys the fruits 
thereof, 


COMMENTARY 


Psychic disposition or bhdia is of three kinds, sabha bhdve, 
asnbha bhiva, and suddha bhava, ood disposition, bad dis 
position, and pure’ disposition beyond good and evil. ‘Lhe first 
two ate the characteristics of the empirical Self which is subject 
to karmie bondage, and the third refers to the Self in his pristine 
purity, Swbla bhava is associated with virtuous conduct ot 
para, and asnbha bhara is associated with evil on (कृ, 
‘Lhe former may lead to happiness and the latter to misery, 
The thitd being beyond good and evil, transcends the worldly 
pleasure of pain and implies eternal bliss, characteristic of the 
transcendental Self, ‘The psychic disposition both good and 
evil arc modifications in the empirical Self, according to its 
ethical nature, Whether the Self be good or bad, it can only 
manifest in corresponding psychic dispositions and have nothing 
to do with &armie material modifications. 

The author next explains the reasons why the Self cannot 
be the causal agent producing modifications in alicn things, 


जो जहि गुणो दव्वे सो श्नण्णम्ि | ण संकमदि दव्वे 1 
सो अण्णमसंकंतौ कह तं परिणामए्‌ दव्वं ।१०३॥ 
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१ 


Jo jamhi guno davve so annamhi du ga sankamadi dauve 

So annamasankatto kaha tam patinamaye davvam (103) 
यो यस्मिन्‌ गुणो द्रव्ये सोऽन्यस्मिस्तु न संक्रामति द्रव्ये | 
सोऽन्यदसंक्रान्तः कथं तत्परिणामयति द्रव्यम्‌ 1120 FI 

103. Wlfatever be the essential quality of a particular subs- 

tance it cannot he transported to another substance of a 

different nature, ‘Thus being non-transpottable, how can the qua- 

lity of one substance manifest as the quality of another substance ? 


CoMMENTARY 


Jaina metaphysics recognises various dravyas or substances 
cach with its own propes gayas or qualities. * ‘hus jira, the Self 
has its peculiar quality of ehetana, and pudgala ox matter its own 
quality achelana. ‘The former is conscious and the latter is non- 
conscious. Similarly with the ‘other कषुधा, Since the quality 
of a substance is the sesult of the manifestations of the 
intrinsic nature of that substance neither the quality nor the 
substance can be separated from cach others, Since the कण 
and its , 4 are so inseparably united the gaya of one dravya 
cannot be transferred to another dravya. ‘Thus the gapas are 
non-ttansferrable, and ‘the duyyas are non-transmutable. ‘Thus 
the che/ana drawya, the Self, cannot manifest as achetana dranya 
0८ matter, Conversely matter cannot manifest as Self. 


दल्वगुणस्स य आदा ण बंणदि पोगगलमयम्हि कम्मम्ह | 
तं उभयमकू्वंतो तम्हि कहं तस्स॒सो कत्ता | १०४ 
Davvya gunassa ya fda na kunadi poggalamayamhi kammamhi 
Tam ubhayamakuyvanto tamhi kaham tassa so katta (104) 
द्रव्यगुणस्य च अत्मा नं करोति पुद्गलमयं कर्मणि | 
तदुभयमकूर्वस्तस्मिन्‌क ` तस्य स कर्ता ॥ १०४५ 
104. ` ‘The Sclf does not influence the substance ox the' attti- 
hutes of dame which axe of matetial. nature. Thus being in- 
capable of influencing these two (aspects) of darmas, how can 
he be their npédina Rarta (substantive causal agent), 
CoMMENTARY 
‘Lhe clay out of which a pot is made has its distinct quality. 
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The potter in making the pot, makes use of this substance with 
its own quality. In making the pot, he cannot be said to manifest 
in the form of pot. Ie is not the dave in that sense, though he 
makes the pot, He being a conscious spiritual entity, can in no 
way become achefana material pot. Similarly the Self, being a 
chetana cntity cannot manifest into Rarmie forms of material 
natute, He isnot the &arfa oor the causal agent producing 
those karwas. ‘This indirectly refutes the metaphysical doctrine 
which derives the whole of the physical universe, as a manifesta- 
tion of Patamatma or Brahman, who is by nature a pute 
chetana dravya. 
जीवम्हि aout deer य पस्सिदूण परिणामं 
जीवेण कदं कम्मं भण्णदि उवयारमत्तेण ॥ १०५॥ 
Jivamhi hedubhude bandhassa ya passiduna parinamam 
Jivena kadam kammam bhannadi vuvayatamattena — (105) 


जीवे हेतुभूते बन्धस्य च दृष्ट्वा परिणामम्‌ | 
जीवेन कृतं कर्म॑ भण्यते उपचारमात्रेण । १०५॥ 
tos, When it is perceived that while the Sclf remains as 
the ground, the modification of amie bondage appears (as 
consequence), it is figuratively said that the kawas are produced 
by the Self. 


COMMENTARY ¢ र 


‘The presence of the Self is merely a wimitta condition which 
produces in the &armie materials the various modifications of 
karma such as jitinavaragiya, darsandvarantya, etc, Noticing 
this relation, the popular mind describes by a figure of speech 
that the Self is the Aarta or the agent of: those karmic modifi- 
cations, ‘The commentatots give an illustration, ‘The presence of 
the sunina particular position with seference to clouds may result 
in the formation of tainbow. ‘This tainbow is associated with 
the clouds, though its appearance is consequent upon the sun 
remaining in a particular position, Similarlyt the presence of 
the Self results in modification of several armas out of karwie 
materials present therein, In both the cases the causal agency is 
only figuratively truc, + 


CITAPTER TIT gi 


The author emphasises the same point by citing a populat 
illus{ration. 
जोधेहि कदे जुद्धे राएण ad ft जप्पदे रोगो । 
तह ववहारेण कदं णाणावर्णादि जीवेण Wot 
Jodchim kade juddhe rayena kadanti jampade logo 
Taha vavaharenaskadam nanavaranadi jivena ` (५6) 
योधैः कृते युद्धे राज्ञा कृतमिति send कोकः | 
तथा व्यवहारेण कृतं ज्ञानावरणादि जीवेन ।।१०६॥ 

106, When a war is waged by warriors, ordinary people 
say that the king is engaged in war, from the practical point of 
view. Similasly jaduavaranfya, ctc., is said to be produced by the 
jiva. of Self 


* * 


COMMENTARY 


Karmas like /idndvaraniya are the result of the operations 
of karwie materials, ‘I'he Sclf or da is not directly xesponsible 
for these operations and yet he is spoken of as the causal agent 
producing these armas, ‘This statement is purely from the prac- 
tical standpoint, and hence {८ should not he taken (© be true from 
the absolute point of view. ‘The practical point of view is cx- 
plained by a simile which is obvious. ` ९ 

उष्पादेदि करेदि य बंधदि परिणामएदि गिण्हूदि य । 
आदा पौग्गल दब्बं ववहारणयस्स TAA | १०७॥ 
Uppadedi karediya bandhadi patinamayadi ginhadi ya 
Adi poggaladavvam vavaharanayasya vattawam (107) 
उत्पादयति करोति च बध्नाति परिणमयति yah । 
आत्मा पुद्गलद्रव्यं व्यवहारनयस्य वक्तव्यम्‌ ।१०७॥ 

107, It is stated from the practical point of view that the 
Self produces, shapes, binds, causes to modify, and assimilates 
(Karmic) matter, 


CoMMEN'CARY 


a 

Utpadaati implics the different formations of the different 

types of karmée matter out of the material particles suitable to 
such formations. 
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Karat implies the shaping of these types in different intensily, 
Bandbnati implics deteimining the dwation of hondage«and 
their capacily to produce pleasure-pain experience, 
Parindmaye?? iraplics modifications in their nature an account 
of which they may appear and produce eflvets or get withered 
afer having produced the resulis 
Gribnaii implics the process of attraction through which the 
harmie materials are assimilated go as to fill the whole of the Self, 
The Sef himself being pure is not responsible for any of these 
opesations and yet he is credited with these activities only from 
the practical point of view. 
जह राया क्वहारा दोमगुणुप्पादगो त्ति आलविदौ | 
तह जीयो बवहारा दब्वगुणुप्पादगो भणिदो ॥१०८]। 
Jaha raya vavahara desagunuppadagotti alavido 
‘Taha jivo vavahaia davvagunuppada ago bhanido (108) 
यथा राजा व्यवहारादोपगुणोत्पादक दइत्यालपितः । 
तथा जीवौ व्यवहाराद्‌ द्रव्यगुणोत्पादको भणित्तः ॥ १०८॥ 
108, Asa king is said to be, from the practical point of view, 
the producer of vice or viitue (in his subjecis), so also from the 
practical point of view, the Self is said to he the producer of Lar 
wie materials and their properties. 


॥ 


COMMENTARY ; 

Panye os papa, vittue or vice, are considered to be different 
material modifications of karmic matier, ‘Though they correspond 
to the normal characteristics of the individual still they cannot # 
be considered to be produced by the Self, since ihe Self being a 
thetana entity cannot produce achefana Karmic material forme, 
lf he is spoken of as a causal agent it is only metaphorically true. 

सामण्णपच्चया US चउरो भण्णंति बंधकत्तारो । 

fread अविरमणं कसायजोगा य बीद्धव्वा | १०९ 
Samangapachya Kkhalu chavaro bhannanti handhakattato 
Michchattam avitamanam kasayajopa ya boddhawa (ण) 

सामान्यप्रत्ययाः खलु चत्वारो भण्यन्ते बन्धकर्तारः | 

मिथ्यात्वमविरमणं कषाययोगौ च बोद्धव्याः । १०९॥ 
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109. ‘The general £armic conditions, prafyayds, are ptimarily 
fout innumber. ‘They are said to be the immediate agents bringing 
about karmic bondage. ‘These must be understood to be wrong 
belief, non-discipline, gross emotions, and _yoge or psycho-physical 
structure, conditioning the activity of thought, word, and decd. 

तेसिं gotf य दमो भणिदो भेदो दु तेरसवियप्पो । 
मिच्छादिट्ठी आदी जाव सजोगिस्स चरमंतं ॥११०॥ 
‘Lesim punovi ya imo bhanido bhedo do terasaviyappo 
Michchaditthiid? java sajogissa charamantam (110) 
तेषां पुनरपि चायं भणितो भेदस्तु .्योदशविकल्पः | 
भिथ्यादृष्टचादिर्यावित्सयो गिनश्च रमान्तः ॥ ११०॥ 

110, Of these prafayds, thirteen further subdivisions of 
secondary conditions (based upon ककर) are mentioned, which 
ate the various gmpasshinas (stapes of spiritual development) 
beginning from withyadyishti ox wrong believer, and ending with 
sayoet kevali (16 perfect being still with yage os psychophysical 
strucluse) conditioning the activity of thought, word, and deed. 

एदे अचेदणा Gy पोग्गलकम्मुदयसंभवाः जम्हा | 

ते जदि करति कम्मं णवि तेसि वेदगौ आदा ॥१११॥ 
Yede achedana kalu pogpalakammudaya sambhava jamha 
‘Ve jadi katanti kammam navi tesim vedago ada ग्य) 

एते अचेतनाः खलु पुद्गलकर्मोदयसंभवा यस्मात्‌ । 

ते यदि कुर्वन्ति कर्म नापि तेषां वेदक आत्मा ॥१११॥ 

iz, ‘These stages (brought about by शुक दुक or 
subsidiary conditions) are really abatana, non-conscious, because 
they are brought about by the manifestation of material armas; 
if really they arc the immediate causal conditions producing 
the &arwas, then the Self cannot enjoy their fruits. 

भ 1 ५ 
गुणसण्णिदा दुं एदे कम्मं Heft पच्चया FAT | 
ara जीवोऽकत्ता गुणा य कृव्व॑ति कम्माणि ।११२॥ 
Gunsannida du.yede kammam kuvvanii pachchaya Jamha 
Tamha jivo akatta guna ya kovvanti kammani (112) 
गुणसं्ञितांस्तु एते कमं कर्वन्ति प्रत्यया यस्मात्‌ | 
तर्माज्जीवोऽकर्ता गुणार्च afer कर्माणि ॥ ११२॥ 
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112, Because these conditions called gayas/hdnas produce 
karmas, therefore the Self is not their author, Only the ccadi- 
tions called gaasthinas produce the karmas, 

COMMUNTARY 


The conditions which bring about bondage are of two kinds: 
milupratyaya ov primary conditions, and afarapratjyayd ov secon- 
dary conditions, ‘Lhe former is of four sorts and the latter of 
thirteen as enumerated above, ‘The pradyqds or conditions are 
material in nature, and hence acheland, non-conscious, ‘hey 
are mainly sesponsihle fos the various &armie modifications, 1 [५५८८ 
they constitute the &arva of the various &armas, and not the Self. 
Thus the Self, being in no way the causal agent of the kawas, 
cannot be spoken of as the bhé&/a ox the enjoyer of the fruits 
thereof, ‘Thus these pradyayds are said to he the immediate cause of 
the Aarmic modifications, ‘Though the pute Self is not in any way 
responsible for these karmie modifications, the impure Self in 
sapsira say be said to be the remote causal agent of these +~ 
was. ‘Thus from the absolute point of view, the pure Self is 
neither Laréa nos: bhokia, neither the actor nox the enjoyer, where 
as the impure empirical Self is both (44 and bhékta, docs and 
the enjoycr. ‘bus the Sfinkhya conception of pasha, that he 
is only the enjoyer and not the docs of &armas, is rejected here. 
He who enjoys the Aawas must also be its agent, Ifhe is not 
the one, he cannot be the other, In his pute nature, the Self has 
neither aspects but in his impure foxm he has both the aspects. 

Next the author states that yiva and pratyayds, the Self and 
karmie conditions are not absolutely identical, 


जह जीवस्स अणण्णुवओगो कोहो वि तहु जदि अणण्णौ | 
जीवस्साजीवस्स य एवमणण्णत्तमावण्णं ॥११३॥ 


1 anannuvavogo koho vi taha jadi anno 
Jivassajivassa ya yevamanannatta bhivannam (113) 


यथा जीवस्यानन्य उपयोगः क्रोधोऽपि तथा eA । 
जीवस्याजीवस्य चैवमनन्यत्वमापन्नम्‌ 112 2311 


113. Ifanger is non-diflerent from the Self, just as 40 
then it must result in the identity of the Self with the non-self, 
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एवमिह जो दु जीवो सो चेव दु णियमदो तहा जीवौ । 
अयमेयत्ते दोसो पच्चयणोकम्मकम्माणं 112 evil 
Tiva miha jodu jivo so cheva du niyamado taha jivo 
Ayameyatte doso pachchayano kamma kammanam (114) 
एवमिहं यस्तु जीवः स चैव तु नियमतस्तथाऽजीवः | 
अयमेकत्वे दोषः प्रत्ययनोकमैकर्मणाम्‌ 1 ११४॥ 

774, If the pratyayds or the त conditions, श्छ 
(karmie modifications) and sor-karmas (body building motctial 
particles) ate identified with the Self (in an unqualificd form) it 
will lead to the erroncous conclusion that whatever is Self is in 
teality non-self, १ 
, अह्‌ पुण अण्णो कोहौ अण्णुवओगप्पगो हवदि चेदा | 

जह कोहो तह THAT कम्मं णोकम्ममवि अण्णं ॥ ११५॥ 
Aha puna anno koho annuva vogappago havadi cheda 
Jaha koho taha pachchaya kammam no kammamavi annam(r15) 

अथ पुनः अन्यः क्रोधोऽन्य उपयोगात्मको भवति चेतयिता | 

यथा क्रोधस्तथा प्रत्ययोः कर्म॑ नोकर्मप्यत्यत्‌ ११५॥ 

try, And if (you agree that) anger is one thing and the 
conscious Sclf is entirely a different one, then like anger, the 
pratyayds (or conditions), armas (karmic modifications), and 
non-karmas (body-building material particles) must also be admit- 
ted to be different (from the conscious Self). 


n 


a 


COMMENTARY 


The intrinsic attribute of the Self is ypayoga, cognitive acti- 
vity. ‘his intrinsic quality is therefore insepatable from the 
déma ot the Sclf. But this Self loses its natute when it is in asso- 
ciation with the achetana matter in samsdra, As a, tesult of 
this combination, several psycho-physical modifications appear. 
Anges is one such modification, Since it is the tesult of asso- 
clation with matter, it is said to retain the attributes of its ori- 
gin of being fon-conscious, This non-conscious experience 
of the emotion of anger must be entirely distinct from the pute 
Self charactetlsed by payoga. Without noticing this funda- 
mental difference, if anger or Aradha is elevated to the privileged 
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position of npayage and is considered as an intrinsic attribute 
of the Self, then the Self will be endowed with an achetana 
alitibutc and fundamental distinction hetween gira and gina 
will vanish and with that ji itself will disappear, In order to 
dvoid such an inconvenient conclusion of denying the existence 
of the Self altogether if you hald that Aradig‘os anges is entirely 
distinct from iva, then you must consistently maintain a similar 
attitude with regard to the other matcrial modifications stich as 
pratayds, Rarmas and non-karmas, since there is no difference in 
nature between these and &radha. Il krodha and pratyaya ave 
absolutely different from the Self then there could be no pos- 
sibility of association of the Self with apddhis. ‘Vherefore the 
author emphasises here that the karmic npddhis and the inypute 
psychic 90६८३ gencrated thereby ate only partially different Crom 
the Self (and not absolutely), 

Next the author points out what absurdity would result 
from maintaining that prafyayds, त, are absolutely different from 
Jiva. ' 

जीवे ण सयं बद्धं ण सयं परिणमदि कम्मभावेण | 

जदि पौग्गरूदव्वमिणं अप्परिणामी तदा हौदिं ॥११६॥ 
Jive na sayam badham na sayam parinamadi kammabhivena 
Jaci poggaladavvaminam apparinami tadi hodi (116) 

जीवे न स्वयं ag न स्वयं परिणमते waar 

यदि पुद्गल्द्रव्यमिदमपरिणामि तदा भवति eet 

116, Tf matter, in the form of karmas, is not ofits own accord 
bound with the Self, nor of itself eyolves into modes of kara, 
then it becomes immutable. 


कम्मइयवग्गणासु य॒ अपरिणमंतीसु कम्मभावेण | 
संसारस्स अभावो पसज्जदे संखसमओ वा 11g ell 


[वात yiya vagganasu ya aparinama ntisu kammabhivena 
Samsarasse abhavo pasajjade sankhasamavo va (117) 


TITTY चापरिणममानासु ATA | 
संसारस्याभावः प्रसजति सांस्यसमयो वा ।॥ ११७ 


1x7, If the primary &armie molecules do not itansform 
themselves into various armie modes (associated with jfva) 


‘ 


CUAPTER IIT 97 


then it will Iead io the non-existence of semsdra as in the case 
of the Sinkhya system, 
जीवो परिणामयदे पोग्गलदव्वाणि कम्मभाषणे | 
ते सयमपरिणसंते we णु परिणामयदि चेदा ॥११८॥ 
Jivo pasinaimayade poggaladavvani kammabhavena 
‘Tam saya mapasinamantam kahamnu parinamayadi cheda(118) 
जीवः परिणामयति पुदृगलद्रव्याणि कर्मभावेन । 
तानि स्वयमपरिणममानानि कथं नु परिणामयति चेतयिता।। ११८॥ 

118, TE you maintain that it is the Self that transforms the 
ptimaty 4/८ molecules into various karmic modes, then how 
is it possible for the Selfwho is a chelana entity to cause 
transformation in a thing which is by nature non-transformable. 

ag सयमेत्र हि परिणमदि कस्मभावेण पोगगलं aed | 
जीवो परिणामयदे कम्मं कम्मंतमिदि मिच्छा ॥११९॥ 
Aha sayameva hi pasinamadi kammabhivena poggalam dav- 
vain 
Jive parinamayade kammam kammatia midi michcha (119) 
अथ स्वयमेव हि परिणमते कर्मभावेन पुद्गकत्वद्रव्यम्‌ | 
जीवः परिणामयत्ति कम॑कर्म॑त्वमिति मिथ्या ॥११९॥ 

119, Then it follows that matter of its own accord irans- 
forms itself into various modes of darmas, Hence it is false to 
maintain that /fe causes this uransformation into kawmic modes. 

णियमा कम्मपरिणदं कम्मं चि य होदि Tre वव्वं | 

ae तं णाणवरणाइपरिणदं मुणतु THAT ॥ १२०॥ 
Niyama kammaparinadam kammam chi ya hodi poggalam 
davvam 
Taha tam oinivarandi parinadam munatu tachcheva (120) 

नियमात्‌ कर्म॑परिणतं कमे चैव भवति gare remy | 

तथा तज्लानावरणादिपरिणतं जानीत THT ॥ १२०॥ 

120, ‘The primary (4 molecules which undergo tans- 
formation as vatious karwie modes are in reality material in nature. 
Know ye, then that the Aarmie modifications such as /Wdndvara- 
nya, knowledge-obscusing Aarmas, etc. are also of similar 
nature, 

7 
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COMMENTARY 


Samsara ox. concrete life implies embodied nature of the Self. 
This embodied existence of the empirical Self is primarily due 
to the association with £armie matter, "This association with 
Rarmie matter is present through the career of the tmpirical Self 
Vhis Aermie material which is associated with the Self through- 
out its saysiric life ig made up of minute material particles, 11656 
minute material particles must constitute various types of 
material aggregates or types of karma. ‘These various types 
or modes of karma get inextricably hound with the nature 
of the Sclf and this intimate assotiation of Self with 
matter is called farmic bondage. (1686 two processes of 
forming armic apgrepates from primary Aarmie molecules, 
and these agetepates binding themselves with the Self, are en- 
tirely the result of the manifestation of Aarmie molecules, If 
this tendency of matter to manifest itself into karate modes is 
denied then there will be no kamas, When there are no kar 
was there is no Raraie bondage and when there is no karmic 
bondage, the Sclf must remain pute and unsullied as in the case 
of the parnsha in the Sinkhya philosophy. Ifthe Self remains 
perfectly pure in himself, there is no chance for his embodied 
existence and no scope for saysdra. ‘This is absurd as it is con- 
trary to out experience. If in order to avoid this inconvenient 
conclusion, it is maintained that the Self by his own intrinsic poten- 
cy, produces the transformation of kama types from primary 
matetial molecules and tics himself to these types of his own 
accotd, then this leads to an equally impossible position, Mattet 
itself being incapable of transformation cannot be forcibly made 
to undergo transformation by any alicn influence. Hence it must 
be maintained that matter by nature is capable of transformation 
and it is - this process of transformation which matter undet- 
goes that results in the formation of various types of Rarmas such 
as jiindvaraniya, | 


e 

‘Thus in order to sefate the Sinkhya point of view, the ten- 
dency to manifest is predicated of matter. Similarly the same 
atttibute is said to be truc of the Self in the following gashds. 


| 
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ण सयं बद्धो कम्मे ण सयं परिणमदि कोहमादीरि | 

जदि एस तुज् जीवो अप्पररिणामी तदा होदि ॥१२१॥ 
Na sayambaddho kamme nasayam patinamadi kohamadihim 
Jadi esa tujjha jivo apparinami tada hodi * (x21) 


न स्वयं बद्धः कमणि a स्वयं परिणमते क्रोधादिभिः) 


यद्येष: तव जौवोऽपरिणामी तदा भवति ॥ १२१॥ 
zai. If according to your view the Self by himself is not 
bound by &armas and does not have emotional modifications such 
as anger, ctc,, then he must by nature remain non-manifesting. 
The next gdthd says what is wrong if the Self remains incap- 
able of manifestation 


अपरिणमंतेषहि सयं जीवे कोहादिएहि भावेहि । 

॥ संसारस्स अभावो पसज्जदे संखसमभो वा ॥१२२॥ 
Apasinamamtamhi sayam jive kohadi chi bhavchim 
Samsarassa abhavo pasajjade sankhasamavo va , (122) 

अपरिणममाने हि स्वयं जीवे क्रोधादिभिः भावैः। 
संसारस्याभावः प्रसजति सांश्यसमयो वा ॥१२२॥ 

122. If the Self does not of his own accord undergo cmo- 
tional modifications such as anger, then empisical life os sumsdira 
will cease to be, ‘This would result in the Sankhya view. 

पोगगलकम्मं कोहो जीवं पररिणामएदि कोहत्तं । 

तं सयमपरिणमंतं कहं णु परिणामयदि कोटो ॥१२३॥ 
Poggala kammam koho jivam pasinamayedi kohattam 
Tam sayamaparinamantam kahamnu pasinamayedi koho (123) 

पुद्गलकर्मं क्रोधो जीवं परिणामयति क्रोधत्वम्‌ । 

तं स्वयमपरिणमन्तं कथं नु परिणामयति क्रोधः ॥ १२३॥ 

123. 1 you maintain that it is (क (प्ट, by its own 
potency, that causes in the Self emotional modifications such as 
anger, then how is it possible for matter to produce any modifi- 
cation in the Self which is by nature incapable of manifestation. 

ae सयमप्पा परिणमदि कोहभावेण एस दे बुद्धी 

कोहो परिणामयदे जीवं कोटो .तमिदि freer ॥१२४॥ 
Aha sayamappa patinamadi koha bhavena esa de buddhi 
Koho parinamayade jivam koha tta midi michcha (124) 
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अथ स्वयगात्मा परिणमते क्रोधभातेन एषा तव वृद्धिः | 
क्रोधः पररिणागयति जीव क्रोधत्वमिति भिथ्या ues 
124. If it is your belief that the Self, without any eatrancous 
influence, undergoes emotional modifications such as anger, then 
Oh disciple! your statement, “Aarmic matter of anger produces 
in the Self the emotion of anger,” heeomes false. 
कोटुवजुत्तो कोहो माणुवजुत्तो य माणमेवादा । 
माउवजुत्तो माया weaye wale रहौ ॥ १२५॥ 
kohuva jutto koho maiuvajutio ya manameviida 
Mavovajutto maya lohuvajutta havadi [जरति (125) 
क्रोधौपयुक्तः" क्रोधो मानोपयुवतर्च गान एवात्मा । 
मायोपयुक्तो माया लोभौपयुक्तो भवति BT 1 १२५॥ , 
125. ‘The Self in association with (क material conditions 
of anger, has the emotion of anger; of pride, has the emotion of 


pride; of deccipt, has the emotion of deceipt; of greed, has the 
emotion of greed. 


COMMENTARY 


The argument employed in the case of matter that it is capalle 
of modification is repeated in the case of jiva, If the Self is by 
himself incapable of Aarmie bondage and is incapable of emotional 
modification of anger, he must remain pure and unchanging [६८ 
the Sinkhya parusha. Vlence there is no scope For sagsdra. 
In order to avoid this conclusion, if matter is credited with poten- 
cy to cause emotional modifications in the Self, then this problem 
will remain unanswered, How can mater in any way produce 
changes in an alien entity, the Self, which is taken to he unchange- 
able in nature, Tence it must he accepted that the Self is capable 
of undergoing emotional modifications when influenced by Aar- 
mic materials operating as wimivfa condition, 


जं कुणदि भावमादा क्ता सो होदि तस्स, भावस्स । 


णाणिस्स दु णाणसओ अण्णाणमओ अणाणिस्स ॥ १२६॥ 
Jam kunadi bhavamada katta so hodi (हया bhavassa 
Nanissa du sanamavo ananamayo ananissa (126) 


® 


e 
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य॑ करोति भावमात्मा कर्ता स भवति तस्यं भावस्य | 
* ज्ञानिनस्तु ज्ञानगयोऽज्ञा्मयोऽज्ञानिनः ।॥ १२६॥ 


126. Into whaicver mode the Self manifests himself, he is 
the apaddna karte substantial agent of that mode. If the mani- 
festing agent ig the Self with the tight knowledge, then the corres- 
ponding mode will also be of the same natute, ic, right know- 
ledge. If the manifesting Self is of wrong knowledge, the 
corresponding mode in this case will be wrong knowledge, 


CoMMENTARY 
If the Self is incapable of manifestation, then it is not possible 
to speak of psychic modifications cither pure or impure. 
अ्णाणमओ भावो अणाणिणो कुणदि तेण कम्माणि । 
णाणमओ णाणिस्स दु ण कूणदि तम्हा दु कम्माणि ॥१२७॥ 
Annanamave bhavo ananino kunadi tena kammani 
Nanamavo nanissa du na kunadi tamha du kammani (127) 
अज्ञानमयो भावोऽज्ानिनः aor तेनकर्माणि । 


ज्ञानमयो ज्ञानिनस्तु न करोति तस्मात्तु कर्गाणि ।१२७॥ 
127, ‘The Self ignorant of his truc nature, 4016515 in the 
form of wrong knowlédge and through this wrong knowledge, 
he makes £arwas. But the Self aware of his true nature has the 
manifestation of right knowledge and because of this right know- 
ledge he docs not make any armas. 
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‘Thus it is made evident that the Self, who is ignorant of his 
true nature, identifies himself with alien objects and chatacteris- 
tics, Because of this erroncous identification or adhydsa, he 
develops various impure dispositions which finally end in karmic 
bondape. But the Self with right knowledge scalises his nature 
to be enticely distinct from alien things and attributes and hence 
never has any impure psychic experience. ‘Thus remaining pure 
in himself, द्व do not approach him and hence no karmic 
bondage for him, Ile remains pute and perfect untouched hy 
Rarmas. In short, wrong knowledge makes the Sclf wander in 
samsiva whereas tight knowledge 10448 to moksha. 
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णाणमया भावाओ णाणमओ चेव जायदे भावौ | 

जम्हा तम्हा ण्राणिस्स सव्वे भावा दू णाणमयां ।॥१२८॥। 
Nanamaya bhavavo ganamavo cheva jayade bhavo 
Jamba tamha nanissa savve bhava du nanamaya (128) 

भ्षानमयाद्‌ भावाद्‌ ज्ञानमयस्वैव जायते भाः । 

यस्मात्तस्माज्जञानिनः सर्वे भावाः खलू क्ञानमयाः ULI 

128, If right knowledge alone can produce the mode or 
disposition of 1ight knowledge, then it follows that every manifes- 
tation of the Self knowing his truce nature must be of the nature 
of tight knowledge. 

अण्णाणमया भावा ,अण्णाणो चेव जायदे भावौ | 
जम्हा तम्हा Hed भावा अण्णाणमया अणाणिस्स ।॥ १२९॥ 

Agnanamaya bhava annano cheva jayade bhavo | 

Jamba ‘Tamha savve bhava annanamaya ananissa (129) 
अज्ञानमयाद्‌ भावादज्ञानमयश्चैव जायते भावः | 
यस्मान्तस्मात्सवे भावा अज्ञानमया अज्ञानिनः ।॥ १२९। 

129. If शाद knowledge alone can produce the mode or 
disposition of wrong knowledge, then it follows that every mani- 
festation of the Self ignoiant of his truce nature, must he of the 
1141१16 of wrong knowledge, 

‘Ihe same point is emphasised through an illustration, 
कणयमयाभावादो जायंते बूंडादयो भावा | 
अयमययाभावादो जह्‌ जायंते दु कडयादि ॥१३०॥ 

(दोव maya bhavado jayante kundaladayo bhava 

Ayamayiya bhavado jaha jayanic du knadayadi (130) 
कनकमयाद्‌ भावाज्जायन्ते कूण्डलादयो भावाः ॥ 
अयोमयाद्‌भावाद्यथा जायन्ते तु कटकादयः 11 १३०॥ 


अण्णाणमया भावा अणाणिणो बहुविहावि जायंते | 
णाणिस्सं दु णाणमया Mat भावा तहा होति ॥१६३१॥ 
Annanamaya bhavo annanino bahuviha bi jayante 


Nanissa du nanamaya savve bhava taha 11001 (131) 
अज्ञानमया भावा अज्ञानिनो बहुविधा अपि जायन्ते | 


ज्ञानिनस्तु ज्ञानमयाः सवं भावास्तथा भवन्ति ।१३१॥ 
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130 and 131: From gold only golden ornaments like ecar-rings 


616५ can be produced and from iron only iron chains etc., can be 
produced. In the same manner, all modifications of the know- 
ing Self, must be of the nature of tight knowledge, whereas the 
vatious modifjcations of the Self ignorant of his true nature would 
be of the nature of wiong knowledge. 


Next. 


a 


The various modifications of the impute Self aic described 


अण्णाणस्स स उदभो जा जीवाणं अतच्चउवलद्धी । 
मिच्छन्तस्स दु उदओ जं जीवस्स असदृहाणत्तं ॥१३२॥ 

जो दुं कलुसोवओोगौ जीवाणं सो कसाउदभो | 

seat असंजमस्सदु ज॑ जीवाणं हवेइभवि रमणं 1123311 
Ananassa saudayo jam jivanam atachchauvaladdhi 
Michchattassa du udayo jam jivassa asaddahanattam (132) 
Jo du kabusouvavogo jivanam so kasavudavo 

Udavo Asanjamassa du jam jivanam haveyi avitamanam (133) 
अज्ञानस्य सं उदयौ या जीवानामतकत्वोपलन्धिः | 
मिथ्यात्वस्य त॒दयो जीवस्यातव्र्र्ुधानत्व ॥१३२॥ 

यस्तु कलृषोपयोगौ जीवानां सं कषायोदयः | 
असंयमस्य तृ उदयो यज्जीवानां भवेदविरमणम्‌ ।) १३३ 

तं जाण जोगउदयं जो जीवाणं तु चिद्ु्न्ाहो 
सोहणमसौहणं वा कायव्वौ विरदिभावो वा ॥१३४॥ 


‘Tam jana jogavudayam jo jivanam tu  chittawuchchaho 
Sohanamasohanam va kayavvo viradibhavo vi (134) 


a जानीहि योगोदयं यो जीवानां तु चेष्टोत्साहः | 
शोोभनोऽशोभनो वा कर्तव्यो विरतिभावो वा ॥१३४॥ 
एदेसु हेदुभूदेसु कम्मद्यवग्गणागयं जं तु | 
पररिणमदे agfag णाणावरणादिभावेहि ॥१३५॥ 
तरप hedybhudesu kammaiya vagganagayam jantu 
Patinamade attaviham Nanavaranadi bhavehim (135) 


एतेषु हैतुमूतेषु का्मणवगणागतं यत्तु । 
परिणमतेऽष्टविधं ज्ञानावरणादिभावैः ॥ १३५॥ 
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तं खलु जीवणिबद्धं कम्मद्यवग्गणागयं FEAT । 
तद्या दु होदि ee जीवो परिणामभावाणं ॥१३६॥ 
‘lam kalu jivanibaddham kammaiya vagganagayam jayiya 
‘Tayiya du hodi hedu jive parinama bhavanam (136) 
तत्वलु जीवनिबद्धं कार्मणव्ग॑णागतं यदा ! " 
तदा तु भवति aasife: परिणामभावषनाम्‌ ॥१३६॥ 

132 to 136. .Know ye, that if there is in the Self knowledge 
of things that are not teal, it is due to the operation of nescicnce 
(karmi¢ materials interfering with tight knowledge); absence 
of belief in the reals is due to the operation of mithydtua Rarma; 
impure cognitive activity in the Self is due to the sise of hashdya ` 
(soul-soiling armas), noo-discipline in the Self is due to the tise 
of conduct perverting karma; the tendency vo act through 
thought, word, and deed is due to the rise of yoga (or the psycho- 
physical structure), Know ye, that everything thar ought to be 
done is good and everything that ought to he discarded is bad. 
‘Thus conditioned by the primary (ता matecials, ave produced 
the eight types of Aamie psychic dispositigns such as /Mdnd- 
varaniya (koowledge-obscuring), And thus when the eight types 
of karmie materials’ bound (0 the Self begin tq operate, there 
atise in the Self costesponding psychic dispositions of which the 
Self is the causal agent. 


COMMENTARY 

‘Thus it is emphasised once again that the various psychic 
modifications in the Self are caused by nescience and that 
these impure modifications can be got rid of only by truc 
knowledge. 

Next it is eaid from the real point of view that the various 
manifestations of the Self are entirely different from those of mate- 
ral armas. ! 

*s हौ 
जीवस्स दु कम्मेण य सह्‌ परिणामा g दति रागादी । 
५ . e 
Oe Seay कम्मं.च दौवि रागादिमावण्णा ॥ १३७॥ 
Jivassa du kammena ya sabeparinama liu एप] ragadi 
Tivam jivo Kammam cha dovi ragadimavanna (137) 
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जीवस्य तु कर्मणा च सह्‌ परिणामाः खलु भवन्ति रागादयः | 
एवं जीवः कमं च द्रे अपि रसगादित्वमापन्ने ।।१३७॥ 
एकस्स दु परिणामो जायदि जीवस्स" carats । 
ता कम्मोदयहेदूहि विणा जीवस्स परिणामो ॥१३८॥ 
प्व, du‘ patinamo jayadi jivassa ragamadihim 
Ta kammodaya hedu hi vina jivassa parigamo (138) 
एकस्य तु परिणामो जायते जीवस्य रागादिभिः। 
तत्कर्मोदयहेतुभिर्विना जीवस्य परिणामः ।॥ १३८॥ 

137 and 138. If attachment and other cmotions are teally 
produced by the Self and the Aermas co-operating together as 
upddina ceasal conditions, then both the Self’ and the karmic 
matter will be able to appear in the form of the psychic mode of 
attachment. If the Self manifesting by himself is capable of 
ptoducing attachment and other psychic modifications, then it 
must follow that even the pure Self without the influence of dar 
_mi¢ materials must be able to manifest into itnpure forms of psy- 
chic modes such as attachment. 
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Jn the first case when hoth ja and karma co-operate to 
produce the psychic mode of attachment, both operating as +त 
déna Ravana, then according to the principle of the identity of 
cause and cffect, even Aarmic matter which cooperates with 
jiva toust be assumed to be psychical in nature, because the result 
produced, attachment, is psychical. ‘Thus matter will become 
a chetuna entity which is untruc. If in order to get over this 
difficulty, the Self is assumed to produce the psychic modifica- 
tions of an impute nature without any alien influence, then this 
tendency must be present even in the pure Self, That is, since 
the nature of the Self contains in a latent form the tendency to 
produce impure psychic moilifications, therg can be no such thing 
called pute Self. This means complete denial of the possibi- 
lity of moksha. ` 

we जीवेण सह fear पोग्गख्दन्वस्स कप्मपरिणामो | 
एवं पोग्गकजीवा हु दोवि कम्मत्तमावण्णा | १३९॥ 
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Jayi jivena sahachchiya poggaladavassa kammapasinamo 
vam poggala jiva hu do vi kammattamavanna (139) 
यदि जीवेन ag चैव पुदृगलद्रव्यस्य कर्मपरिणासः। 
एवं पूदगलजीवौ we erate करम॑त्वमापक्तौ ।॥ १३९॥ 

एवकस्स दु परिणामो पोगगलदग्वस्स कम्मभावण | 
ता जीवभावहेदूहि विणा कम्मस्स परिणामो ॥१४०॥ 


Ekkassa du parinamo poggaladavvassa kammabhavena 

Tr jivabhava heduhim vina kammiassa parinamo (140) 
* एकस्य तु परिणामः पुदगलद्रन्यस्य कर्मभावेन | 
तज्जीवभावहेतुभिविना कर्मणः परिणामः । १४०॥ 

139 and 140. ग कषत (क modes are really produced 
by matter in co-operation with yiva, 95 npdddna condition, then 
matter and Self will both become dravya armas (onatter). 1 
matter manifesting by itself is capable - of producing दक 
modes without the Influence of the self, then all matter as such 
(पप be able to manifest as karmic modes, 
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1८५ in the first case jive (one of the co-operating causes) 
will hecome achetana dravya, because the effect (dranya Aarma) is 
acherana, 10 the second case all matter as such must he capable of 
manifesting as Aarwie modes, Both the conclusions are impossible. 

y ५ + ५ भ प 
जीवे कम्मं बद्धं yes चेदि ववहारणयभणिद | 
जीवे ~ । 
सुद्धणयस्स दु जीवे अबद्धपूटठं हवद कम्मं ॥ १४१ 
Jive kammam baddham puttham chedi vavaharanayabhanidam 
Suddhanayassa du jive avaddhapurtham havaikammam — (142) 
2 sat ag चेति 2 ; 
alt कमं बद्धं स्पृष्टं चेति व्यवहारनयेन भणितं । 
शुढनयस्य तु जीवे अबद्धस्पष्टं भवति कर्म ew ell 

पवा, From the gyaahira point of view, it is said that £ar- 
mas bind and are in contact with the Self; but from the pure (ab- 
solute) point of view, darmas neither-hind nar are in contact 
with the Self, ‘Thus from the diffetent points of view the Self 
is said to be either bound or ftce according as it is associated 
with apddhis ox free from them. 


९ . a 


ie 
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After stating that bondage and freedom are ptedicated of 
the,Self according to different points of view the author next 
points out that sewqyasira, ot Tigo-in-itself, is beyond the view 
points. 

कम्मं द्धमबद्धं जीवे एदं तु जाण णयपक्खं । 

पवखातिक्कत्पे पुण भण्णदि जो सो समयसारो ॥ १४२॥ 
Kammam baddhamabaddham jive edam tu jana nayapalkham 
Pakkhatikkanto puna bhannadi jo so samayasato (142) 


at बद्धमबद्धं जीवे एवं तु जानीहि नयपक्षम्‌ ।, 

पक्षातिक्रान्तः पतर्भण्यते यः स समयसारः । १४२॥ 
142, ‘hat the Self is bound with ८ and that it is not 
_ bound with armas ave statements made from different points 
pf view. 

But the essence of the Self transcends these aspects. So it 
18 said, 


\ Next the author describes the natute of the transcendental Self. 
दोण्ट्वि णयाण भणिदं जाणद णवरि तु समयपडिबद्धो | 
ण दु णयपवखं frogs किचिवि णयपक्खपरिहीणो ॥ १४३। 
Donhavi nayana bhanidam janai navarim tu samayapadivaddho 
Na dunaya pakkham ginhadi kimchivi nayapakkhapatibino (143) 
दरयो रपि नययौर्भणितं जानाति केबलं तु समयप्रतिबद्धः | 
त त्‌ नयपक्षं Terie किञ्चदपि नयपक्षपरिहीनः eval 
143. It is the Self whose attention is inwardly directed on 
himself that really knows the two natures, pure and impure, which 
are desctibed hy the two points of view (teal and practical). 
Bute the transcendental Self who is beyond these points of view 
docs not apptchend them. 
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Jaina metaphysics recognises three kinds of Sclf—bahirdima, 
antardtud, aod paramdfwa—the outer Self, the inner Self, and 
the transcendeatal Self respectively. ‘The first kind of Self on 
account of ignorance identifies himself with the body and other 
external objects: certainly an attitude’ which ought to be'dis- 
carded; the second kind certainly recognises that his nature is 
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quite different from material objects, including the bady, This 
discriminative knowledge leads to the further investigation of 
the nature of the Self. Research into the nature of any reality, 
according to Jaina philosophy, is undertaken from diflerent शद 
or points of view. Thus the study of the true naqure of the Self 
is undertaken by the anfardiman, the inner Self whose attention 
` is concentrated upon his own nature, ‘Phe nature of the Self 
so investigated appears cither in bondage ar free from bondage. 
Both these descriptions are from the relative points of view of 
autardtman' whose sole aim is to, discover the nature of the Self 
through कुष oy scriptural knowledge. 10 the third case 
these two relational aspects have no (ललात, paraudlaa smarnpa 
refers to the Perfect Self, which state is the result of self-realisation 
through sapas ox yoo. Naturally therefore this absolute transcens 
dental Self is quite heyond the relational aspects and represents 
the highest nature of reality which ought to be the goal of all, 
सम्महुसंणणाणं एसो लहदि सि णवरि ववदे | 
सव्वणयपवलरहिदौ भणिदौ जो सो समयसारो ॥ १४४॥ 
Sammaddamsananapam . lahaditti navari vavadesam 
Savvanayapakkharahide bhanido jo so samayasaro (वक) 
सम्य्दशषेनजञानमेषलभत इति केवलं व्यपदेशम्‌ | 
सर्वैनयपक्षरदहितौो भणितो यः स समयसारः ॥ १४५ 
144. ‘That the Self is really characterised by Right Pereep- 
tion and Right knowledge is an assertion (made by those who 
adopt the different points of view) and what transcends all points 
of view is said to be samayasira. 
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The term samayasdra vacans the yssential nature of the Self, 
This Absolute Ultimate Unity is transcendental in nature, Hence 
the various appellation based upon. different points of view seally 
have no relevancy in that state. 

The two characters, ji and giv, which appeared on the 
stage as Karta and Karma, cach tealising iis trae nature exit from 
the stage, 

‘hus ends the Second Act, 
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CIIAP''ER [V , 
PUNYA AND PAPA—VIRTUFL AND VICE. 

‘The single actor Karma caters the stage putting on the garb 
of two different characters, Papye and Papa, Virtue and Vice. 
RATS BAS सृहकम्मं चावि जाणहसुसीलं । 
किह तं होदि सुसीलं जं संसारं पषेसेदि even 
Kammamasuham kusilam Suhakammam chavi janayisusilam 
Kaha tam hodi susilam jam samsatam pavesedi (145) 

कर्माशुभं gate शुभकर्म चापि जानीहि सुशीलं । 
कथं तद्‌ भवति सुशीलं यत्संसारं प्रवेशयति ॥ १४५॥ 

145. Know ye, that the दकल leading to wrong conduct 
is bad and that leading to sight conduct is good. How can’that 
he right conduct which pushes jia into sawsira (cycle of births 
and deaths), 
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ध ’ 

The distinction of karma into goad and bad is based upon 
practical morality. What is good may lead one to the plea- 
sures of swarga and what is cvil may lead one to the miseries 
of Hell, Yven the life of a deva in Swarga, is only a life in sayssira, 
Smarga ot naraka is merely a branch of sayesira, the cycle of 
bitths and deaths. The ultimate ideal sect up transcends both 
good and evil and is beyond स, [लात whatever leads 
to sapsira is undesitable from this ultimate point of view. Hence 
the interrogation, “How can that be right conduct which pushes 
jiva into samsara??. 

Next the same point is elucidated by an example. 

सोवण्णियंपि णियलं tafe कालायसं च जह परिसं । 

बंधदि एवं जीवं सुहमसृुहं वा कदं कम्मं । १४६॥ 
Sovanniyampi niyalam vandhadi kalayasam cha jaha purisam 
Vandadi evam jivam subhamasubham va kadam kammam (146) 


सौवर्णिंकमपि fers बध्नाति कालायसं च यथा पुरुषम्‌ | 


बरध्नात्येवं जीवं YA वा कृतं कर्म । १४६॥ 
146. A shackle made of gold is as good as one made of iron 
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for the putpose of chaining a man. Similarly arma whether 
good ०४ bad equally binds the sia. . 


CoMMENTARY 
‘The distinction between good Sarma and bad karma is mean- 
ingless since the effect in both is identically the same. 
तम्हा दु कुसीरहि य रायं ar काहि माव eee | 
साीणो हि विणासो कुसीलसंसग्गरायेण ॥ १४७॥ 


‘Vahmadu kusilahiya sayam makahi mava samsaggant 
Sahinohi vinaso kusila samsaggatayena (147) 
तस्मात्तु कशीलैः रागं मा कुरु AT वा संसर्गम्‌ । 
स्वाधीनी हि विनाशः कुशीलसंस्े रागेण ॥ १४७॥ 

147. Therefore do not have attachment for or association 
with undesirable Aarmwas whether good or bad; by such attach- 
ment for or association with undesirable armas the destruction 
will be inevitable. 
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Both the &armas axe to he avoided as they lead to the same 

undesirable result. 

‘The authos emphasises the same point through an analogy. 
we णाम कोवि पुरिसो कूच्छियसीटं जणं वियाणित्ता | 
वबज्जेदि. तेण समयं SAAT रायकरणं च ॥ १४८॥ 

Jahanama kovi putiso kuchchiya silam janam viyanitta 

Vajjedi tena samayam samsaggam tayakaranam cha (148) 


यथा नाम करिचित्पुरुषः कृत्सितशीलं जनं विज्ञाय | 

वर्जयति तेन समक संसर्ग' रागकरणं च eve 

एमेव कम्मपयडी सीलसहावं च कच्छिदं णादुं | 

वज्जंति परिहरति य तं संसम्गं सहावरदा ewe 
Emeva Kamma payadi silasaliavam cha kuchchidam nadum 
Vajjanti pariharanti ya tam samsaggam sahavatada (149) 


एवमेव कमंग्रकृतिषीलस्वभावं च कुत्सितं ज्ञात्वा | 
avatar परिहरन्ति च तत्संसभै' स्वभावरताः neva 
148 and 749, As a person knowing दका) people to be of 
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bad character gives up association with and attachment for them, 
even, so, those desiting to tcalise the Pure Self and knowing the 
nature and character of karmic prakritis to be evil, prevent the 
approach of Xarwie patticles (sawvara) and toot out the alteady 
existing ones. , (+) 
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The Commentator, Amritachandyra, gives an additional illus- 
tation, A clever wild male elephant, sees a decoy-female clephant— 
with pleasant looks ot otherwise approaching him with flattering 
gestures with the object of chaining him. Learning her evil 
purpose, he does not evince any affection towards her nor does 
he associate with her, In the same manner an enlightened Self, 
kpowing that the approach of Aamas, whether pleasant or un- 
pleasant, is for the purpose of binding him, avoids them and gives 
up any association with them, 

That the two Armas should be xejected is further empha- 
sised on the authority of dgewa ov Scripture, 

रत्तो बेधदि कम्मे मुंचदि जीवो विरागसंपण्णो | 
एसो जिणोवदेसो तम्हा BAY मारज्ज ॥ १५०॥ 
Ratto bandhadi kammam munchadi jivo  vitagasampanno 
Uso jinovadeso tabma kammesu matajja (150) 
रक्तो बध्नाति कमं मुच्यते जीवो विरागसम्पन्नः । 
एष जिनोपदेश; तस्मात्‌ कर्मसु मा रज्यस्व ॥१५०॥ 

1१०. The self with attachment gets bound by karmas but 
the one with detachment remains free from armas. So has 
the Jina declared. “Therefore do not evince attraction towards 
harmas. 


COMMENTARY 
Thus attachment and detachment are shown to be the causes 
of bondage and liberation respectively 
परमद. SH समभो Yat जो HIST मुणी णाणी । 
तम्हिद्धिदा wert मुणिणो पावंति णिषब्वाणं ॥ १५१॥ 
Faramatto kalu samavo suddho jo Kevali muni nani 
Tahmitida sahave munino pivanti nivvanam (151) 
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परमार्थः ae समयः शुद्धौ यः Hast afew 
तस्मिन्‌ स्थिताः स्वभावे मुनयः प्राप्नुवन्ति निर्वाणम्‌ ॥१५१॥। 


151. Verily, the supreme real, the Self, the Pure, the Omni- 
scient, the Seer, and the Kaower (all mean the [षत "कात 
with the contemplation fixed on the Puse Self, the Rishis attain 
Nizvina, 
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Paramvitma is described in the following terms for the corres- 
ponding reasons. Fle is said to be paramariha because he is the 
highest scality; he is samaya as he is the Self manifesting in pure 
qualities and modes; he is saddha the pure, as he is free fram 
Aarwas both material and psychical; he is eval’ because his nature 
of omniscience is unaided by any extrancous means such as sense- 
perception; he is wi because of the intuitive perception of rea 
lity; and he 13.040 because he is of the nature of jadaa or know- 
ledge. ‘Though these are different names, they all refer to the 
same reality. ११ ४ 


परमहुम्मिय afeat जौ कुणदि तवं वदं च धार्यवि | 
तं wet बालतवं बारुवदं विति सन्वह ।। १५२ 
Paramattimmiya atido jo kunadi tavam vadam cha dharayadi 
‘Yam savvam balatavam balavadam vinti savvahugu (152) 
परमार्थं चार्थितः करीति यः तपौ ad च धारयति । 
तत्सर्व' बारतपो stead विदन्ति सर्वज्ञाः 1) १५२ 
152. If one (दिऽ (04) austesities or observes (ww 
was) vows without fixed contemplation on the Supreme Self, 
the all-knowing call all that (कतक) childish austerity and (bale 
vrata) childish vow. 
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Jiéna is the ultimate cause of moksha ov Liberation, What- 
ever is done without the background of tight knowledge will 
not achieve its ends. Imitation is 9 chatactetistic of the child, 
Whatever is done through imitation is certainly lacking in the 
inner background of knowledge. Hence imitative behaviour 
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in the child cannot have the same effect as in the casc of an adult 
inctividual, Such an imitative behaviour may be an amusing 
play and cannot have any teal significance. Similarly the perfor 
mance of fapas and observance of wats without the necessary 
background of cozrect knoWledge will be merely imitative be- 
haviour on thte part of an ignorant person; hence would not pro- 
duce the desired goal or ideal, In order to expose the futility 
of imitative behaviour without the background of cortect know- 
ledge, the author calls them balatapas and balavratas. 


वदणियमाणि धरता सीलाणि तहा तवं च कूव्व॑ता । 

परमद्रुबाहिरा जेण तेण ते होति अण्णाणी । १५३॥ 
Vadaniyamani dhatante silani taba tavam cha kuyvanta 
Paramatta vahira jena tena te hontl annani (153) 


ब्रतनियमान्‌ areata: शीलानि तथा तपश्न ator: । 
परमाथंबाह्या येन तेन ते भवन्तयज्ञानिनः 1 १५३॥ 

153, ‘Those who are outside the ptesence of paramdrtha 0 
Supreme Self even though they observe vows, testraints, and rules 
of conduct and pzactice austesitics are devoid of right knowledge. 

ComMENTARY 


e 
True knowledge is the condition for moksha ox’ Liberation, 
When that is absent, mete external activities such as sttict obser- 
vance of rules of conduct and performance of severe austexitics 
will be of no avail. ‘They by themselves cannot lead to Nirvina. 
Absence of truc knowledge will certainly lead to Rarmie bondage. 


परमटुबाहिरा जे ते अण्णाणेण पुण्णमिच्छति | 
संसारगमणहेदुं विमोक्खहेदुं अयाणंता ॥ १५४॥ 
Paramatiavahira je te anganena punnamichchanti 
Samsaragamana hedum vimokkha hedum ayananti (154) 
परमार्थबाह्या ये ते अज्ञानेन पृण्यभिच्छन्ति । 
संसारगमनहेतुं विमोक्षहेतुमजानन्तः 1} १५४ 
154. Those who ate outside the presence of paraudrtha 
os ‘Supreme Self, through theit ignorance—not knowing that 





१पिष्छाणं a ur चिति 


114 SAMAYSARA 


—vittue leads to saysira, desixe the same with the belief that it 
will lead to mokshe. 


COMMENTARY 
‘Those who observe all the rules of conduct imagining thar 
they are walking the path which leads to woksha are entively mis- 
taken, [ven good conduct leads to &arwie bondage. An igno- 
tant person,who is not aware of this truth and who boastingly 
exclaims, “I have kept up all the commandments, what more shall 
Tdo to enter into kingdom of God”, will soon be disillusioned, 


Thus cnds the Chapter on Punya. 


Next the author-takes up the discussion of papa or Vice, 
He indirectly implies that Vice is the cause of samsira by stating 
the opposite—moksha and its cause. ^ 

Haag सम्मत्त तेसिमधिगमो णाणं 1 
रागादीपरिहरणं चरणं एसो दु सोक्लपहौ । १५५॥ 
Jivadi saddahanam sammattam tesimadigamo ninam 
Rigadi pariharanam charanam cso du mokkhapaho — (155) 
जीवादिश्रद्धानं सम्यक्त्वं तेषामधिगमो ज्ञानम्‌ | 
रागादिपरिहरणं चरणं एषः तु मोक्षपथः ॥ १५५॥ 

155. Belic€ in the क such as soul; ete, is right faith, 
and knowing their true nature is sight knowledge; then rooting 
out attachment, etc, is right conduct. These together consti- 
tute the path to moksha 
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_ 17686 arc the well-known three jewels or the ratnairaya 
which constitute the woksha warga, according to Jainism. Ratnatra- 
ya 01 the three jewels are considered from two points of view, 
yavahira and nischaya. Vyavahara vatuatraya gradually leads to 
moksha, and nischaya ratnaivaya divectly leads to moksha. 

OF these two the Rishi must choose the direct and the imme- 
diate path to moksha, that is real or higher कत, But 
the other one which operates gradually in producing the fruit 
ought to be accepted by the ordinary mortals, 


CHAPTER IV 17 


मौत्तूणणिच्छयदूटं ववहारे ण विदुसा पवट्ठंति | 
परमद्रुमस्सिदाणं दु जदीण कम्मक्लभो विहिभो ॥ १५६॥ 
Mottuna nichchayattam vavahire na vidusa pavatthanti 
Paramattamassi dinam du jadina kammakkhavo vihivo (156) 
मुक्त्वा निश्चयार्थं व्यवहारे, न विद्वांसः प्रवर्तन्ते | 
परमाथेमाध्रितानां तु यतीनां कर्मक्षयो विहितः ॥ १५६॥ 

156, Since it is declared that destruction of armas is possi- - 
ble only to those ya/is who adopt the absolute point of view, 
the wise oncs will not walk through (vyaaharamarga) the practical 
path leaving aside the (#ischya margd) absolute one, 


' 
CoMMENTARY ^ 
, When there are two courses of action open to a person, the 


superior and the ihferior, the wise will always choose the supe- 


tlor one, 
Next it is pointed out how this path to salvation is obstructed 


by the operation of evil Rarmic conditions such as mithydtva 
or wrong belief, ५८८, 
वत्थस्स सेदभावो Te णासेदि मरविमेरणाच्छण्णो ।* 
भिच्छत्तमलोच्छण्णं तहं सम्मत्तं खु AAT ।] १५७ 
Vatthassa sedabhivo jaha nascdi malavimelanichchanno 
Michchattamalochchannam taha sammattam khu nidayvam (157) 


वस्त्रस्य द्वेतभावो यथा नश्यति मलविमेखनाच्छतः | 
भिथ्यात्वमलावछन्नं तथा च सम्यक्त्वं खलु ज्ञातव्यम्‌ । १५७॥ 
वत्थस्स .सेदभावो जह णासेदि मलविमेलणच्छण्णो | 
अण्णाणमलोच्छण्णं तह णाणं होदि णावव्वं }। १५८] 

` WVatthassa sedabhavo jaha nisedi malavimelanachchanno 

Annanamalochchannam taha ninam hodi nadavvam (18) 

वस्त्रस्य शवेतभावो यथा नद्यति मकविमेरनाच्छन्नः | 
अन्नानमखावच्छनं तथा ज्ञानं भवति ज्ञातव्यम्‌ | १५८॥ 
वत्थस्स .सेदभावो जह णासेदि मरविमेलणाच्छण्णो | 
तह दु कसायाच्छण्णं चारितं होदि णादव्वं ॥ १५९॥ 





+ मलविमेलणासत्तो | 


1160 SAMAYSARA 


Vatthassa sedabhivo jaha nisedi malavimelanichchanno ~ 
‘Veha du kasayachchannam charittam hodi nidavvam (159) 
वस्त्रस्य द्वेतभावो यथा नर्यति मलविमेरनाच्छक्षः | 
तथा तु कषायावच्छन्नं चारित्रं भवतति क्ञातव्यम्‌ । १५९॥ 
147; 198 and 159. As the whiteness of cloth is destroyed 
‘by its being covered with dist, so let it be known that right faith 
< 48 blutred by wrong belic& As the whiteness of cloth is destro- 


, "व by its being covered with ditt, so let it 06 known that sight 


knowledge is destroyed, when clouded by nescience. As the 
whitencss of cloth is destroyed by its being covered with ditt, 
- 80 let it be known that tight conduct becomes perverted when 
vitiated by ,soul-soiling passions, 

COMMENTARY + 


4 


Faith, knowledge and conduct, so long as they are time consti- 
tute the path to woksha. But when they are perverted by the 
influence of corresponding Aarmie materials, they get deflected 
from the tight path dragging the Self to saysdra, ‘Thus the pure 
manifestations of the Self get destroyed by the influence of Aurwas 
just as a white cloth gets soiled by impuritics, 

सो सव्वणाणदरिसी कम्मरयेण णिएण ओच्छण्णो | 
संसारसमावण्णो णतरिजाणदि सबव्वदो स्वं ।॥ १६०॥ 
So savvaninadarisi kammarityena niyena ochchanno 
Samsitasamivanno navi janadi savvado savvam (160) 
स सवजञानदर्शीं कमं रजसा ` निजेनावच्छन्लः | 
संसारसमापन्नो न विजानाति स्वेतः स्व" ॥१६०॥ 

160, The Self who is by nature all-knowing and all-per- 
celving when soiled by his own armas is dragged on towards 
saysdta the cycle of births and deaths, and becomes incapable 
of knowing all things completely, 

सम्मत्तपडिणिबद्धं fread जिणवरेहि परिकष्टियं | 
तस्सोदयेण जीवो भिच्छादिद्टित्ति णादन्वो ॥१६१॥ 
Sammattapadinibaddham michchattam finavarehi parikahi- 
yam 
Tassodayena jivo michchiditthitti, nidavvo (164) 
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सम्यक्तवप्रतिनिबद्धं मिथ्यात्वं frat: परिकथितम्‌ | 
` तस्योदयेन जीवो मिथ्यादृष्टिरिति ज्ञातव्यः ॥ १६१॥ 
णाणस्स पडिणिबद्धं अण्णाणं जिणवरेहि परिकहियं | 
तस्सोदयेण जीवो अण्णाणी होदि णादध्वो ॥१६२॥ 
Nanassapadinibaddham anninam jinavarchi parikahiyam “2 
Tassodayena jivo annini hodi nidavvo (162). 
ज्ञानस्य प्रतिनिवद्ध मज्ञानं जिनवरैः परिकथितम्‌ | : 
तस्योदयेन जीवोऽज्ञानी भवति ज्ञातव्यः eget! 


चारित्तपडिणिबद्धं कसायं जिणवरेहि परिकहियं । 
तस्सोदयेण जीवो अचरित्तो होदि णाद्त्वो ॥१६३॥ 
Charittapadinibaddham kasayam jinavarehi patikahiyam 
Tassodayena jivo acharitto hodi nidavvo (163) 
चारित्रप्रतिनिबद्धं कषायो जिनवरैः परिकथितः। 
तस्योदयेन जीवोऽचारित्रौ भवति ज्ञातव्यः ॥ १६३ 
161, 162, and 163, It is declared by Jina that क 
Aaruia is adverse to Right Belief; when that, begins to opetate, 
the Self becomes a wrong belicver; so Ict it be known, It is dec- 
lared by Jina that nescience is adverse to Right Knowledge; when 
that begins to operate; the Self becomes क (one devoid of 
knowledge); so let it be known, It is declared by Jina that dash 
aya (soul-soiling gross emotions) is adverse to Right Conduct; 
when this begins to operate, the Self becomes acharitra (devoid 
of Right Conduct); so Ict it be known, 


COMMENTARY 


Just as a colourless ctystal puts on the colour of the asso- 
ciated object, so the pure Self undergocs vatious impure modi- 
fications as determined by the various Aarmas. "Thus from all 
points of view, all Aarmas ate to be destroyed. 

Thus ends the chapter on papa padardla, the category of 
Vice. | 

Thus 4८ which acted the 616 of two characters, (ष 

and papa, Virtue and Vice, exits from the stage. 
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CHAPTER V 
Asnava or Invrow or Karma. 
Then Asrava entets the stage. 
fread अद्विरमणं कसायजोगा य सण्णसण्णां वु । 
बहुविहभेया जीवे तस्सेव अणण्णपरिणामा । १६४॥ 
Michchattam वपत्रा kisaya jogiya sanna sannidu 
Bahuvihabhéyi jive lasscva anannaparinami (164) 


मिथ्यात्वमविरमणं कषाययोगौ च संन्नासंज्ञास्तु । 
बहुविधभेदा जीवे तस्यैवानन्यपरिणामाः ।॥ १६४॥ 

164, Karmas in the empisical Self, such as wrong belief, 
non-discipline, soulssoiling gross emotion, and psycho-physical 
structue, with their various sub-specics are mainly of two classes, 
material (achefana) and psychical (दो, (dravya karma and 
bhiva karma). The psychical Xarmie modifications ate insepar- 
able from the Self. 

णाणावरणादीयस्स ते दु कम्मस्स कारणं होंति । 

तसिपि होदि जीवो रागदोसादिभावकरो । १६५॥ 
Wanavaranddiyassa te du kammassa karanam honti 
Tesimpi hodi jivo sigadosadibhivakato (165) 

ज्ञानावरणाद्यस्य ते तु केमंणः कारणं भवन्ति | 

तेषामपि भवति जीवः रागढधेषादिभावकरः । १६५॥ 

165. ‘Those impure psychic modifications cause the 11116. 
ral karmas such jfdndvarantya (knowledge-obscuring), ete. ‘To 
them (those psychic (क modifications) the empirical Self with 
the characteristics of attachment and aversion is the cause. 
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The inflow of arma is of wo kinds, material and psychical 
(draydsrava and bhivisrava) corresponding to the two kinds of 
Aarmas, material and psycliical. These two mutually determine 
cach other in the form of wimifte kdrana, instrumental cause, ‘The 
various psychic modifications of impure nature tause the inflow 
of material karwas towards the Self. This is dravydsrava, When 
the material Zarmas, so flowing in, influence the Self they give 
tise to fresh emotional modifications which constitute the bldvd- 
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srava. 10 these psychic modifications of bhdvdsrava, the 54 
is the npddina Ravana, substantial cause. 

Next it is pointed out that in the case of the Right Believer, 
there is neither dsrava, the inflow of arma, not the consequen- 
tial karmic bdndage (bandha). 

णत्थि दु भासैवबंधो सम्मादिद्टिस्स आसवणिरोहो । 
संते पुव्वणिबदधे जाणदि सो ते अबंधंतो । १६६॥ 
Natthi du asavabandhi shmmadittissa Asavaniroho 
Sante puvvanibaddhe janadi so to abandhato (166) 
नास्ति त्वास्रवोबन्धः सम्यदृष्टेरास्रवनिरोधः | 
सन्ति पूवंनिबद्धानि जानाति स तान्यबध्नन्‌ ॥१६६॥ 

166. To the Right Believer, since he blocks the inflow of 
karmas, these is neither the incoming of Aarmas nox the conse- 
quential bondage (लले, Thus remaining free from new Aar- 
mi¢ bondage, he understands the previously bound &armas (to 
be different from the Self), 
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Thus it is pointed out that the sight believer is capable of 
preventing the inflow of &arwas, 

Next it is pointed out that desire, aversion, and 
delusion constitute the main cause of dsrava, the inflow of 
4 7 † 

भावो रागादिजुदो जीवेण कदो दु बेधगो होदि ।' 
रागादिविप्पमुक्को अब॑धगो जाणगो णवरि ॥१६७॥ 
Bhivo sigidi judo jivena kado du bandhago hodi 
Ragidivippamukkho abandago jinago navari (167) 
भावो रागादियुतः जीवेन कृतस्तु बन्धको भवति | 
रागादिविप्रमुक्तोऽबन्धको ATH: केवलम्‌ । १६७॥ 

167, ‘T'he psychic states associated with desire, ctc., which 
are the modifications of jiva consUtute the cause of bondage; but 
when completely free {rom desire, etc, the psychic state is of the 
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nature of pure knowledge which indced is the cause of the destruc. 
tion of karmas. ¢ 


COMMENTARY 


The emotional states such as attachinent, aversions and delu- 
sion completely disfigure the nature of the Self and thus he he- 
comes associated with nescience, In this impure state, the Self 
attracts Aurmic particles which get bound with the Self just as a 
magnet attracts iron needles to itself. When those emotional 
states arc absent, the Self undisturbed in his nature docs not 
attract Aarmie particles. Hence there is no chance of bondage 
in his cause, Thus knowledge secures freedom from bondage 
, and the absence of it inevitably brings about bondage, 

पक्के फरम्मि पडिदे जह्‌ ण फलं ATT पुणो विटे । 
जीवस्स कम्मभावे पडिदे ण पृणौदयमुवेद । १६८॥ 
Pakke phalammi padide jaha na phalam hanjjhade puno vinte 
Jivassa kammabhive padide na’ punodayamuveyi (168) 
पक्वे फले पतिते यथा न फलं बध्यते Gage: । 
जीवस्य कर्म॑भावे पतिते न पुनरुदयमुपैति ॥ १६८॥ 

168, Asa tipe fruit fallen (from a tree) cannot be attached 
again to the stalk, so when the psychic (ह modifications in the 
Self dtop off, they can no more bind the Self again nor operate, 
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Thus it is emphasised that to the Self, with tight knowledge, 
there is no bhdvdsrava (inflow of psychic £armas). 
Next it is stated that to the knowing Self there is no dranya- 
ava ot material karmic inflow either, 
पुढबीपिडसमाणा geafraar दु पच्चया तस्स । 
कम्मसरीरेण दु ते बद्धा सब्वेवि णाणिस्स ॥१९९॥ 
Pudavipinda अतत puvvanibaddhat वा pachchaya (55 
Kammasazirena du te baddha savvevi प्रपा (169) 
पुथ्वीपिण्डसमानाः पूर्निबद्धास्तु प्रत्ययास्तस्य | 
कर्मशरीरेण तु ते बद्धाः सर्वेऽपि ज्ञानिनः eee 
169. In the Self with tight knowledge, the old द्व 
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remain incorporated only with the &armic body, like a clod of 
earth without any effect on the Sclf. 
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The previous karmic bondage was caused by nescience, 
absence of correct knowledge in the Self, Presence of nescience 
produces impure psychic states which facilitate the inflow of 
karmic materials, Thus in this case there ate both the bhdvis- 
rava and dravydsrava, But when nescience disappears the Sclf 
regains his true nature of pure knowledge, and the impute psy- 
chic states have no chance to occur; when these do not occur 
there is no chance for fresh Rarmie materials to flow in, Thus 
the Self is left with only the previous karmic materials which 
got in when favourable psychic states were present. Hence they 
remain only part and parcel of the Adrmana sarira, absolutely 
incapable of producing any corresponding impute psychic state. 
Thus in the case of the knowing Self, the Self with pure know- 
ledge, both the dsravas, psychic and material, arc absent, ` 

चउविह्‌ अणेयभेयं बंधंते णाणदंसणगुणेहि । 

समये समये जम्हा तेण say णाणी दु ।१७०॥ 
Chauviha aneyabheyam vandhante ninadamsanagune him 
Samaye samaye jahma tena avandhuttl nani du (170) 

चतुविंधा अनेकभेदं बध्नन्ति ज्ञानदशेनगुणाभ्याम्‌ | 

समये समये यस्मात्‌ तेनाबन्ध इति ज्ञानी तु ॥१७०॥ 

170, ‘The four primary &armie conditions, with their multi- 
farious subdivisions bind the soul every moment as determined 
by suitable impure qualitics of knowledge and perception. 
Hence the Self with sight knowledge is not bound by them. 

जम्हा दु TATA णाणगुणादो पुणोवि परिणमदि | 
अण्णत्तं णाणगुणो तेण दु सो बंधगो भणिदो ॥१७१॥ 
Jambi तप jagannido ninagunado punovi parinamadi 
Annattam n§naguno tena du so bandago banido (27x) 
यस्मात्तु जघन्यात्‌ ज्ञानगुणात्‌ पुनरपि परिणमते । 
अन्यत्वं ज्ञानगुणः तेन तु स बन्धको भगिततः ॥ १७१॥ 
17x. When the Self’s cognitive quality is at its lowest stage 
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it is liable to allernative alien modifications whether pood or had, 
Therefore in either case the Self is called the binder of द, 
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Knowledge is the essential quality of the Self So long as 
this quality is stiong and intense, the Sel is unassailuble hy ex- 
ternal influences, but when this quality is at its weakest: point, 
the Self becomes casily influenced by alien conditions, fn that 
case the Self will get modified front its owa intrinsic nate according 
to the nature of the influence, good or bad, fn either ease the 
result will be hondage, though it is emphasised that both sabhabhdva 
and asmbhe-bhdva respectively lead to pana and papa which both lead 
to dsrava and bandha, Wut snddha-bhdra Nong avoids dsvaraand bandha. 

दंसणणाणचरित्तं जं परिणमदे SRT । । 

णाणी तेण दु बज्भदि पोगगककम्मेण विविहेण ॥ १७२॥ 
Damsananiina charittam jam parinamade jahagnbhiivena 
Nani tena du vajjhadi pagpala kammena vivibena (x72) 

ददोनक्ञानचारित्रं यत्परिणमते जघत्यभायेन । 

ज्ञानी तेन तु बध्यते पुद्गकक्मणा विविधेन ॥ १७२॥ 

72, When the manifestation of Right Belief, Right Know- 
ledge, and Right Conduct is at its lowest, the Self, the Knower, 
is bound by various types of (good) Avie materials, 


COMMINTARY 
The Self hese is in possession of ruéuatraya, the three jewels, 
Since the three jewels 16 in a very low degree of efficiency, bond- 
age is piedicated of the Self and yet the karmas that will bind him 
ate only the panya karmas, karmi¢ matceials of the good type cap- 
able of producing happiness 
सव्वे पुव्वणिबद्धा दु पञ्चया संति सम्मदिद्टिस्स । 
उवभोगप्माओगं बंधते कम्मभावेण ॥ १७६।। 
Savve puvva nibaddha du pachchaya sami sammiidittissa 
Uvavogappivogan bandhante kammabhivena (373) 
wa पूवैनिबद्धास्तु प्रत्ययाः afer सम्यणवष्टेः । 
उपयोगप्रायोग्यं बध्नन्ति कर्मभावेन ॥ १७३॥ 
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संतिवि निरुवभोज्जा बाला इत्थी sea पुरुसस्स | 
बंधदि ते उवभोज्जे तरुणी इत्थी जह्‌ णरस्स । १७४॥ 
Santidu gituva bhojja bila iuthi jaheva purusassa 
Bandhadi te uvabhojje tatuni itthi jaha Natassa (174) 
* सन्त्यपि निरुपभोभ्यान्ति बाला स्त्री यथैव पुरुषस्य | 
बध्नाति तानि उपभोग्यानि तरुणी स्त्री यथा नरस्य ॥ १७४ 

173 and 174, Just as to a petson, his child-wife is unfit for 
enjoyment, but when having become mature, she is fit for enjoy- 
ment and attracts his attention, so also in the,case of a sight believer: 
all the previously bound &awmie conditions, though present, 
begin to opetate only when they become mature and then they 
produce cortesponding, psychic states through which they bind 
the Self, 

alan णिरुबभोज्जा ae बंधदि जह हवति उवभोज्जा | 
सत्तदुविहा भूदा णाणावरणादिभावेहि ॥ १७५॥ 
Hoduna nituva bhojja taha vandhadi jaha havanti uvabhojja 
Sattatthaviha bhud& nanavara nadibhavehim (175) 
भूत्वा निरुपभोग्यानि तथा बध्नाति यथा भवन्त्युपभोग्यानि । 
सप्ताष्टविधानि भूतानि ज्ञानावरणादिभावैः ॥ १७५॥ 

175. In the case of the right believer, the previously bound 
karmas sach as jfdndvarantya, remain ineflective so long as they 
are latent, but when they become efficient and operative, through 
the instrumentality of psychic states such as attachment, they bind 
the Self in seven ways, (exclusive of age-karma) or in cight ways. 

एदेण कारणेण दु सम्मादिटूठी अबंधगो भणिदो । 
आसवभावाभावे ण पच्या बंधगा भणिदा ॥ १७६॥ 
Edena [16018 du sammiiditthi abandhago bhanido 
Asavabhivabhave na pachchayé bandhaga bhanidi — °(176) 
एतेन कारणेन तु सम्यण्दृष्टिरबन्धको भणितः। 
आस्रवभावाभावे न प्रत्यया बन्धका भणिताः । १७६॥ 

176. 10 (11८ case of the sight’ believer the (४ inflow of 
the opposite psychic state is absent. (When this is absent) the 
remaining Aarwic conditions, (since they are incapable of procduc- 
ing bondage leading to sawsdra) ave declared to be non-bindcrs, ` 
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On account of these seasons, the sight believer is said to he non. 
binder, " 


CoMMEN TARY 


Asa general principle it is maintained that the material Larmie 
conditions, even though present about the Kelf, are incapable ‘of 
binding him, unless there is facilitating opportunity, which oppor. 
tunity is provided by the appearance of psychic states such as 
attachment.’ ‘Thus it is the psychic state that is the sve go non 
of karmic bondage. Tn the case of the rightheliever this necessary 
condition is absent; when this is absent even the previously hound 
karmas, become inoffective, When these darmi¢e conditions 
become ineffective and when there is no chane of fresh inflow 
of karmic particles, the Sclf may very well be declared fo 
be without bondage. (In the case of wltuwage samyakdrishii) 
since he is absolutely free from armie stales of attachment, ८८८.) 
he is necessarily called unbound butin the case of रदु) 
dyishti, since the impure psychic conditions have not heen comple+ 
tely rooted out, the name is still applicable in a figurative 
sense, 

रागौ दोसो मोहौ य आसवा णत्थि सम्मदिद्टिस्स । 
तम्हा आसवभावेण विणा हैदर ण पच्चया होंति ।\ १७७ 
Rigo १०४० moho ya fisavanatthi sammaditthissa 
Tahma asavabhivena vina hedu na pachchayi honti (क) 
रागो दवेषो weer आसवा न सन्ति सम्यगदुष्टेः । 
तस्मादास्लवभावेन विना हैतवो न प्रत्यया भवन्ति ॥ १७७॥ 

777. In the case of the right believer of the higher on (vita 
niga) type there is no inflow of psychic states relating (0 desize, 
aversion, and delusion, Hence apart from the psychic amie 
inflow, the material armie conditions cannot produce 
bondage, 

a चदुवियप्पो अदुवियुप्पस्स कारणं होदि, | 
तेसि पि य रागादी तेसिमभावे ण बज्भति ॥ १७८॥ 
Hedu chaduviyappo attaviyappassa karagam hodi 
Tesim piya rigadi tesimabhivena vajjhanti (178) 


CHAPTER IV 12: 


हेतुश्चतुरविंकल्पः, अष्टविकटपस्य कारणं भवति ! 

* तेषामपि च रागादयस्तेषामभावे न बध्यन्ते ॥ १७८॥ 

178. ‘The four primary कः conditions are said to be 
the cauge of eight &arwas such as j#dnavaraniya. 'To these karmi 
conditions the psychic states such as desixe, ctc, form the cause 
When these psychic States are absent, the Sarmie material condi 
tions cannot bind the Self. 


जह पुरिसेणाहारो गहिदो परिणमदि सो अणेयविहं | 
मंसवसारुहिरादीभावे उवरग्गिसंजुत्तो ॥। १७९॥ 
Jaha puriscnahito gahido parinamadi so anajaviham 
Mamsavasaruhitidi bhive udazaggisanjjugto (179; 
यथा पुरुषेणाहारो गृहीतः परिणमति सोऽनेकविधम्‌ | 
मांसवसारुधि रादीन्‌ भावान्‌, उदराग्निसंगुक्तः ।। १७९।। 


तह णाणिस्स दु get जे बद्धा पच्चया बहुवियप्पं | 
aod कम्मं ते णयपरिहीणा दु ते जीवा ॥१८०॥, 

Taba afinissa du puvvam je baddha pachchaya bahuviyappam 
Vajjhante kammam 16 nayaparihina du te jiva (180) 
तथा ज्ञानिनस्तु ga ये बद्धाः प्रत्यया बहुविकल्पम्‌ | 

बध्नन्ति कमं ते नयपरिहीनास्तु ते जीवाः ॥१८०॥ 

179 and 180, Just as food caten by a person in associatior 
with gastric heat (digestive and assimilative function) is trans 
formed into various kinds such as flesh, fat, blood, ctc., so alsc 
in the case of the Self, the previously bound Aerie conditions 
(though of uniform material type in the beginning) get transforniec 
into vatious Aarmi¢ modifications at the time of bondage 
This is true in the case of Self devoid of the pute point of 
view. 


1 
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Thus it is pointed out that the giving up of the pute point of 
view ox suddhangya causes dsrava ot karmic inflow, whereas 
the adoption of it causes #/r-dsrava, the cessation of the inflow, 

‘Thus ends the chapter on dsrava. 
Thus dsrava quits the stage, 
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Now Savvara enters the stage, 

While describing the nature of sawvara padirth, the author 
first praises its ultimate condition, discriminative know- 
ledge, ; 

उवओगे उवओगो कोहादिसु णत्थि कौवि उवओगौ । 
. कोहो we चेव हि उवओगे णत्थि खलु कोहो ॥१८१॥ 
Uvavoge uvavogo kohidisu gatthi kovi uvaydgd 
Kohe kohochevahi uvavoge natthi kalu koho (x81) 
उपयोगे उपयोगः क्रोधादिषु नास्ति कोऽप्युपयोगः | 
क्रोधः क्रोधे चैव हि उपयोगे नास्ति खलु क्रोधः ॥१८१॥ 

181. The pure cognitive attributes of pexception and know- 
ledge test upon upayoga or the intrinsic nature of the pute Self 
The impure emotions such as anger have no rclation whatsoever 
with apiyoga. Anger subsists on anger itself, Certainly there 
is no anger in the pure cognitive attributes of perception and 
knowledge. 
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What is predicated of anger must be taken to be’ equally true 
in the case of other emotions such as pride, 016. 
Next the author deals with other facts which are also distinct 
from apayaga or the nature of the pure Self, 
अद्रुवियप्पे कम्मे णोकम्मे चावि णत्थि उवओगो | 
saris य कस्म णौोकम्मं चावि णो अस्थि ॥१८२॥ 
Attaviyappe kammé nokamme chivi natthi uvavogo 
Uvavogahamiya kammam nokammam chiivi no atthi (182) 
अष्टविकल्पे कमणि नौकर्मणि चापि नास्त्युपयोगः । 
उपयोगे च कर्मं नोकर्मं चापि नौ अस्ति eden 
182, ‘There is no npayaga cither in the cight types of ar 
mas or in the okarma material particles (which go to build up 
the various kinds of bodics). Conversely there are neither &ar- 
mas not vokarnas in npayoga. 
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एदं तु अविवरीदं णाणं जया दुं होदि जीवस्स । 
» तद्या ण किचि कन्वदि भावं उवओगसुदधप्पा ।। १८३॥ 
Edam tu avivaridam pinam [द्रवण hodi jivassa 
Tayiyi ga kimchi kuvvadi bhivam uvavogasuddhappi (183) 


एतत््वविपरीतं ज्ञानं यदा तु भवति जीवस्य । 


तदा न किञ्चित्करोति भावमुपयोगशुद्धात्मा ।। १८३॥ 

183. When this discriminative knowledge, free from ९110४ 
atises in the Self, chen the nature of the Sclf manifests in the form 
of pure wpayoga and he docs not cause any kind of impure psy- 
chic states, 
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, Two things which are spatially distinct and which have no 
telation to a common cause cannot maintain the telation of sub- 
stance and substratum, Substance and substratum will be appli- 
cable to a particulas manifestation and the intrinsic nature which 
so manifests. ‘Thus knowing activity is related to knowledge in 
the form of substance and substratum, an entity and its manifes- 
tation. An entity and its manifestation are inseparably united 
with cach other and there is intrinsic identity between the two, 
So viewed, the pure cognitive activity or apayoga, since it is based 
on the intrinsic nature of the Self, is inalicnably identical with 
it, Various impure emotional states have no such intrinsic te- 
lation to the nature of the Self, because they are accidental states 
of the Self and as such can disappear without in any way affect- 
ing the nature of the Sclf, Essential attributes are based upon 
the real nature of a thing whereas the accidental attributes are 
not so based. It is this truth that is emphasised in the above 
githis, Cognitive attributes of perception and knowledge tech- 
nically called xpayoga are the essential attributes of the Self, where- 
as anget, pride, etc. are only accidental attributes. "Chat is why 
it is said that wpayoga is in the self and ‘conversely Sclf is in 
upayoga and, negatively, anger, etc, are not in the Self nor 
is the Self in anger, etc. So also darmas and nokurwas being agci- 
dental adjuncts to the Self have no basis in the hature of the Self. 
This tecognition of the Sclf to be distinct from the various acci- 
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dental attributes, psychical and physical, enables it to shut out 
the impure psychical states of desire, aversion, and delusion 
When these are shut out there is no inflow of darmas and that is 
just samara, 

Next it is explained how the Self, even though associated 
with impute garmas, is through discriminative knowledge, able 
to recognise his pure nature 

जहकणयमग्गितवियं पि कणयभावं ण तं परिच्चयदि । 

तह कम्मोदयतविदो ण जहदि णाणी दु णाणित्तं i १८५॥ 
Jaha kanayamaggitaviyaimpi kanayabhivan’ na tam 
parichchayadi 
‘Taha kammodaya tavido na chayadi nini du nfinittam (184) 

यथा कनकमग्नितप्तमपि कनकभावं न तं परित्यजति | 


तथा कर्मोदयतप्तो न जहाति ज्ञानी तु ज्ञानित्वम्‌ ॥ १८४॥ 
184. Just as gold, however much it is heated, never loses 
its intrinsic nature, so also the tight knowing Self, however much 
it is burnt by the associated armas, does not lose his intrinsic 
nature of pure knowledge. 
एवं जाणदि णाणी अण्णाणी मुणदि रागमेवादं | 
अण्णाणतमीच्छण्णो आवसहाबं अयाणंती ।। १८५॥ 
Evam jinadi (दा annini munadi rigamevidam 
Anninatamochchanno fidasahavam ayinanto ˆ (185) 
एव जानाति ज्ञानी अज्ञानी मनुते रागमेवात्मानम्‌ | 


अज्ञानतमोऽवच्छन्न आत्मस्वभावमजानन्‌ UR Cutt 
185. ‘Thus the Self with discriminative knowledge knows 
his truc nature, But one lacking in this knowledge, blinded by 
his own nescicnce unable to perceive his tre natute, thinks 
that the nature of the Self is identical with the impure psychic 
states such as attachment 
Next it is pointed out how this apptchension of the pure 
nature is itself samara 
सुद्धं तु वियाणंतो सुद्ध॑चेवप्पयं लहदि जीवो । 
+ जाणतो दु असुद्धं असद्धमेवप्पयं लहदि ।१८६॥ 
Suddham tu viyinanto suddham chevappayam Iahadi jivo 
Jananto du asuddham asuddhamevappayam lahadi (186) 
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qe तुः विजानन्‌ बुद्मेवात्मानं wad जीवः । 
जानेस्त्वदुद्धमसुद्धमेवात्मानं रभते ॥ १८६॥ 

186, ‘The Self with the discriminative knowledge, by contem- 
plating upon the pure Self, becomes himselfpure. But the Self 
which contemplates upon the impute nature of the Self becomes 
himself impute 
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Thus it isspointed out that the natute of the contemplating 
Self is determined by the nature of the contemplated ideal, Hence 
apprchension of the णठ natute of the Self means samara 

Next the method of apprehending in the pure Selfis desctibed 


+ अप्पाणंअप्पणौ . रंभिदरुण दोसु पुण्णपावजोगेसु | 
दंसणणाणम्हिष्टिदो इच्छाविरदो य अण्णह्धि ॥१८५७॥ 
Appinam appano rumbhiduna dosu punnapaivajodesu 
Damsaninahmitido ichchivirodoya annahmi (187) 


आत्मानमात्मना रुन्ध्वा AT TOTTI TAT: । 
ava स्थितः इच्छाविरतचान्यस्मिन्‌ ॥ १८७॥ 
जो सव्वसंगमूक्को फायदि अप्पाणमप्पणो अप्पा | 
, णवि कम्मं णोकम्मं चेदा चितेदि एयत्तं ।।१८८॥ 
Jo savvasangamukko jhayadi appanamappano appa 
Navi kammam nokammam cheda chintedi yeyattam (188) 


यः SAAT YR ध्यायत्यात्मानमात्मनात्मा । 
नापि कमं नोक चेतथिता चिन्तयत्येकत्वम्‌ ॥ १८८॥ 
अप्पाणं भयतो द॑ंसणणाणमओ अणण्णमओ । 
कहदि अचिरेण अप्पाणमेव सो कम्मणिम्मुक्कं ॥। १८९॥ 
Appinam jbayanto damsananiina mayo anannamayo 
Lahadi achirena appinameva so kammanimmukkam (189) 
आत्मानं ध्यायन्‌ दशेनज्ञानमयोऽनन्यमयः । 
लछभतेऽचिरेणात्मानमेव स कर्मनिर्मुक्तम्‌ ॥ १८९॥ 

187,188, and 189, Who so-zéstrains, through his own effort, 
the Self that is immersed in the activity, whether good or bad, 
of yoga (thought, word, and deed), 1088 on pure perception and 
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knowledge, has no desize whatsoever for alien objects and 
ig Free from all attachments, that Self contemplates on his 
own unity, Such a Self never thinks that £armes ate of the nature 
of the Sclf, nor the vokarmas. Such a sight knowing Self, of 
the nature of perception and knowledge cntitely different from 
शाला natuze, contemplates upon his pure, Self and very soon 
becomes identical with that Pure Self who is free from all 
Raruias. 


é COMMENTARY 


Thus it is pointed out that discriminative knowledge will 
ultimately Icad to the attainment of the pute Self by destroying 
all the impure armie shackles 

तेसिं ag भणिदा ज्छवसाणाणि सन्वदरसीहिं | 
freed अण्णाणं अविरदिभावो य जीगो य ॥१९०॥ 

Tesin hedu bhagida ajjhavasinini savvadarasihim 

Michchattam anninam aviradibhivoya jogoya (190) 
तेषां हेतवोः भणिता अध्यवसानानि सवैदश्निभिः । 
भिथ्यात्वमक्ञानमविरतभावस्च योगश्च 1 १९०।) 
agora णियमा जायदि णाणिस्स आसवणिरोहौ | 
आसवभावैण विणा जायदि कम्मस्स वि णिरोहो ॥१९१॥ 

Hedu’ abhive शकक jiyadi 1911559 fsavaniroho 

Asava bhiivena vind jiyadi kammassa vi 0110116 (x91) 
gaara नियमाज्जायते ज्ञानिनः arerafercter: | 

 आस्रवभावेन विना जायते कर्मणोऽपि निरोधः ॥१९१॥ 

कम्मस्साभावेण य णोकम्माणं पि जायदि णिरोहो | 
णोकम्मणिरोहेण य संसारणिरोहणं ss । १९२॥ 

Kannassibhivena ya nokamminam pi jayadi nitoho 

No kammanizohena ya samsiiranicohanam hoyi (x92) 
कमणोऽभावेन चे नोकर्मणामपि जायते निरोधः । 
नोक्ममिरोधेन' च संसारनिरोधनं भवति ॥१९२॥ 

190, 191 and 192, Jt ts declared by the Omniscient that the 
psychic states corresponding to wrong belief, wrong knowledge, 
non-discipline, and psycho-physical activity are the causes of £arina 


. 
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such as /Adndvaraniya, On account of the psychic states relating 
to pate perception, etc, the (क conditions are absent, ‘This 
absence of conditions in one who has disctiminative knowledge 
causes the blocking up of psychic inflow (bhdvasrava). If the © 
psychic inflow is blocked up, the blocking of the द्वक inflow 
(dravydsrava) necessarily follows. When there is no inflow 
. of matesial Larmas, the inflow of nokarmic materials is also stopped. 
When there is no inflow of sekarmie body-building matetials 
the process of body-building will completely disappear which 
means the cessation of samsira, 


! 
COMMENTARY ` + 
So long as the root cause, identification of the Self with armas 
persists, psychic activity to wrong helicf, wrong knowletlge, 
wrong conduct, and yoga persists. ‘These form the cause of the 
bhivdsvava selating to desite, averson, and delusion. bhavdsrava 
forms the cause of dravydsrava or material karmas Material 
Aaramas in thei turn form the cause. of body-building sonkarmas, 
Nokarma is the cause of sawsira, This is the causal sequence, 
But when discriminative knowledge appeats, the Self recognises 
itsown pute chefana natute, This knowledge leads to the absence 
of psychic activity relating to wrong belief, wrong knowledge 
etc, Absence of such psychic activities leads to the disappearance 
of bhivasrava, When that is absent arma naturally disappears, 
Disappearance of armas means cessation of ‘samsdra. ‘This 
is the onder of samara. 
Thus etids the Chapter on samvara. 
Thus Samvata quits the stage. 


' CHAPTER VII 
(Nisjata—Shedding of Katmas.) 
"Then Niyjara appeats on the stage. 


उवभोगभिदियेहिं य दव्वाणमचेदणाणमिदराणं । . . 
जं कुणदि सम्मदिटूटी तं स्वं, णिज्जरणिमित्तं ॥ १९३॥ 
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Uvabhogaindiycha davvinamachedaninamidasinam 
Jam kunadi sammaditthi tam savvam gijjaranimittam (193) 
उपभोगमिन्रियैः द्रव्याणामचेतनानामितरेषाम्‌ | 
यत्करोति सम्यग्दृष्टिः तत्सर्व' निजे रानिमित्तम्‌ ।१९३। 
193. Whatever affective experiences the right believer Qvith 
a neutral attitude) has in relation to schse-perccived objects, 
conscious and nonconscious, they only lead to the shedding of 
harms 00 nivjara, ६ 


6 


CoMMEN'TARY 


Otdinatily the enjoyment of scnse-perceived objects whethes 
animate o1 inanimate is sald to be the cause of karmie bondage. 
But in the case of a tight believer, this is supposed to lead to 
the very opposite result of wirjara ox wearing down of karnias. 
What is the meaning of this patadox? Mnjoyment of sense-pet- 
ceived objects in the case of the zight believer is quite diferent 
from the experience present in the wrong believer, ‘The latte, 
because of the lack of discriminative knowledge, identifies him- 
self with the external objects and indulges in the enjoyment of 
those objects carried away by the full force of desire, aversion , 
and delusion. In this case the enjoyment brings about द 

hich [५448 to fresh bondage of Aarmas, But in the case of the 
tight believer who is equipped with disctiminative knowledge 
and who is thus able to adopt a detached view of things external, 
these conditions of karmic bondage are altogether absent, No 
doubt he has relations with useful and enjoyable objects of ihe 
external world such as his wife, children, wealth and property. ‘To- 
watds these he adopts a neutral attitude, Because of this neutral 
attitude, he is unaffected cither by theit increase ot decrease, Hence 
there is no chance for the incoming of new karmas, ‘The 
experiences he has therefore all relate to the previous kamas which 
are prescnt in him already. When they begin to operate they 
produce cotresponding psychic experiences in the right believer 
who, in spite of his neutial attitude, must necessarily experience 
the fruits of his previous Aarmas. ‘Thus the previously acquired 
Rarmas after producing theit inevitable result exhaust them- 
selves and cease to be, This is nigjara ox weating down of karmés. 
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After describing the wearing down Of matetial armas the 
author next describes the consequential bAdva nirjara, the corres- 
ponding psychic result, 

aot उवभूज्ज॑ते णियमा जायदि ag च gaa वा । 

तं सुहदुःखमुदिष्णं वेददि ag गिज्जरं जादि ॥ १९४॥ 
Davve uvabhujjante niyami jayadi suham va dukkham vi 
‘Yam suba dukkhamudinnam vedadi aha nijjaram jadi (फ) 

ret उपभुज्यमाने नियमाज्जायते सुखं च दुःखं वा । , 

तं सुखदुःखमुदीणं' वेदयते अथ नि्ज॑रां याति ॥१९४॥ 

194. Useful and enjoyable objects of the perceptual world 
when they are enjoyed by the tight belicver, inevitably produce 
pleasure or pain as determined by good ot bad karma, Since 
these pleasant ot painful feelings axe indifferently experienced 
by the sight believer, they wear themselves down and this is 
Hitjara. 

Noxt the power of knowledge is extolled. 
we विसमूवभुज्ज॑ता विज्जापुरिस। ण॒ मरणगुबयंति । 
पोग्गलकम्मस्सुद्थं तहु भुंजदि णेव ase ण।णी ॥१९५॥ 
Jahavisamuva पिप] स putisi na maranamuvayanti 
Poggalakammassudayam taha bhunjadi neva vajjhade nani (195) 
gat विषमुपभुञ्जानाः विद्यापुरुषा न मरणमुपयान्ति । 
पुद्गलकमेण उदयं तथा भुडक्ते नैव बध्यते ज्ञानी ।॥१९५॥ 

195. Just as a petson who is an expert in anti-poison lore, 
even though he takes poison, does not meet with death, even 
so when the &armie materials become mature and produce their - 
inevitable xesulis of pain and pleasure, the knowing Self with 
a neuttal attitude experiences these but remains unbound. 


COMMENTARY 


The very conditions which lead the unenlightened towards 
bondage are counteracted by the power of knowledge become 
defunct and disappear, in the case of the enlightened one, 

जह मज्जं पिवमाणौ अरदिभावेण मज्जदि ण पुरिसो । 
दव्बुवभोगे अरदो णाणीवि ण बज्छदि तहैव ॥१९६॥ 
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Jaha majjam pivamino aradibhive na majjadi na puriso 

Davvova bhoge arado ninivi na vajjadi taheva (196) 
यथा मद्यं पिबन्‌ अरतिभवेन माद्यति न पुरुषः । 
द्रव्योपभोगे अरतो ज्ञान्यपि न बध्यते तथैव ॥ १९६॥ 

196. Just as a person who takes wine (as medicine) without 
any special longing for it, does not get intoxicated, so also the 
enlightened Self, while he enjoys external objects without any 
special longing towards them, docs not get bound, 


^ 


CoMMENTARY 


‘Thus is explained the extraordinary potency of the attitude 
of non-attachment it keeping the colightened Self free from £ar- 
mie bondage, even while he enjoys the objects of the external 
world, 

सेवंतोवि ण dag असेवमाणोवि सेवगो कोवि । 


पगरणचेह्रा कस्सवि णय पायरणौत्ति सो होदि । १९७॥ 
Sevantovi na sevayi ascva minovi sevago kovi 
Pagasana chetta kassavi nayapayara notti so hodi (197) 
सेवमानोऽपि त सेवते, भसेवमानोऽपि सेवकः करिचत्‌ । 
, प्रकरणचेष्टा कस्यापि न च प्राकरण इति स भवति ॥१९७॥ 
197. While one actually enjoys, docs not really enjoy; 11016 
as another while not enjoying docs really enjoy. Just as one who 
plays a past docs not really become that charactes, 


COMMENTARY 


An actof on a stage may represent a particular character in 
a drama which may be eithes iragic or comic. The actor may 
very successfully play bis part without actually suffering any emo- 
tional experience corresponding to the part. But a man in the 
audience who is merely a spectator may expericnce all the cmo- 
tions because he identifies himself mentally with the chatactes, 
In the former case such emotional experience is absent in spite 
of perfect dramatic action because the actor maintains complete 
isolation mentally from the dramatic situation. Tsolation is the 
cause of the absence of emotion even while external action is present. 


CHAPTER VII 135 


Whereas in the latter case even though there is no action, there 
is emotional experience cortesponding to the situation because 
of the mental identification with the situation, Exactly similar 
is the case with a person who enjoys the objects of the external 
world. ‘Ihe determining factor hete also is the mental attitude 
and not action, A person may make use of external objects 
as a matter of duty without having cortesponding emotional fer- 
vout, Here action is present and not the corresponding emotion 
But in the case of another person who is incapable of having the 
altitude of mental isolation and who has a hankcting after 
external objects, may have all the characteristic emotions even 
though he docs not actually enjoy them either because of lack 
of oppoxtunity ox of external testraint. वीप it is true that one 
who cnjoys may not teally enjoy, whereas another who does not 
enjoy may seally enjoy according to the mental attitude of each, 

उदयविवागौ fafaat कम्माणं वण्णिदो जिणवरोहि । 
। ण दु ते मज सहावा जाणगभागो दु अहमेक्को । १९९८॥। 

Udayavivago viviho kamminam vannido jinavarehim 
Na du te majjha sahava janaga bhivg du ahamckko , (98) 

उदयविपाको विविधः कर्मणां वर्णितो जिनवरैः। 

नतु ते मम स्वभावाः ज्ञायकभावस्त्वहमेकः 1198 cI 

198. It has been declared by the great Jinas that the tise 
and finition of armas are of various kinds. But they are not 
(related to) my pure कक, I am certainly the (non-varying) 
one, the Knower by nature, 

पोग्गकम्मं रागो तस्स विवागोदभो हृवदि एसी 1 
णद एस मज्छभावो जाणगभावौ हु अहमेक्को । १९९॥ 
Puggalakammam tigo tassa vivagodavo havadi eso 
Na du csa majjla bhavo janagabhavo hu ahamikko — (x99) 
पुद्गलकर्म रागस्तस्य विपाकोदयो भवति एषः | 
AAT मम भावः ज्ञायकभावः खल्वहुमेकः ॥ १९९॥ 

199. Desite is Aarmic mattce (previously bound), When 
this manifests after maturity there is the emotion of desire, ‘This 
psychic state is not of my nature. Certainly, I am the unruffled 
one, the Knowes, 
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CoMMENTARY 


This starement ahout desite must he taken to be (पट in the 
case of other emotions such as aversion, delusion, auger, pride 
deceit, greed, etc. 

एवं सम्माददूटी अप्पाणं मुणदिं जाणगसहावं 1 
उदयं कम्मविवागं च मुअदि तच्च विथाणंतो Ro oll 
Tivam sammai(thi appinam munadi janagasahivam 
Udayam kamma vivigam cha muadi tachcham viyiinan to (200) 
एवं सम्य्ष्टिः आत्मानं जानाति ज्ञायकस्वभावम्‌ | 
उदयं कमंविपाकं च मुञ्चति तत्तवं विजानन्‌ Ro oll 

zoo. ‘Thus the wight believer having, a clear knowledge of 
reality apprehends his own Self to be of the nature as the Knower 
and xejects cmotional states because they are the result of the 
manifestation of karmic matter. 


COMMENTARY 


A clear understanding of the nature of reality thus enables 
one to accept what ought to he accepted and Lo reject what ought 
to be rejected. 

परमाणुमित्तियं गि ह रागादीणं तु विज्जदे जस्स | 
णवि सो जाणदि अणाणयं तु सव्वागमधरोवि*। २०१ 
Paramanumitliyam vi hu sigddinam (प vijjade jassa 
Navi so janadi appi nayam tu savvigamadharovi (207) 
परमाणुमात्रमपि खलु रागादीनां तु विद्यते यस्य | 
नापि सं जानात्यात्मातं तु सर्वागमधरोऽपि Ro gl 

201, Verily one in whom altachment, cle, even (७ the 
extent of an atom, is present, cannot know the Self even if one be 
a master of all scriptures. 

अप्पाणमयाणेतो अणप्पयं चेव सो अयाणंतो । 
कह होदि सम्मदिदृटी जीवाजीवे अयाण॑तो ॥२०२॥ 
Appina mayfnantho anappayam cheva so gydnanto 
Kaha hodi sammadiuhi fivajive uyananta (202) 
.आत्मा्मजानन्‌ अनात्मानं चापि सोऽजानन्‌ । 
कथं भवति सम्यण्दुष्टिर्जीवाजीवावजानचन्‌ 112030 
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202. THe who does not know the real Self cannot know ihe 
non-Self. ‘Thus being devoid of the knowledge of jiva and 
ajiva, Soul and non-soul, how can he be one of tight faith? 

आदम्ि दव्वभावे" fat मोत्तूण गिण्ह तव णियदं | 
धिरमेकमिमं भावं उवलन्भंतं सहावेण ॥२०६॥ 
Adamhi davvabhive athire mottuna ginha tava niyadam 
Thiramcka mimam bhavam uvalam bhatam sahivena (203) 


आत्मनि द्रव्यभावान्यस्थिराणि मुक्त्वा गृहाण तव नियतम्‌ । 


स्थिरमेकमिमं भावं उपलभ्यमानं स्वभावेन ॥२०३॥ 

203, Giving up the impermanent physical पत्‌ psychical 
states in the Self (which are due to dravya karmas and bhéva 
karmas vespectively) makes one grasp this state resulting from the 
tgalisation of the true natute of the Self which is ctcrnal, unchang- 
ing, and indivisible unity, 


CoMMENTARY 


In the experience of the empirical ego, there are several 
psycho-physical states, brought about by the erroneous apprehen- 
sion of the reals. ‘These states are indeterminate, varying, 
momentary and etroncous in nature, Hence these do not repie- 
sent the true nature of the Self. Therefore they must be discarded, 
But that psychical state resting upon the natuse of the Lrans- 
cendental cgo is characterised by qualities contrary to the above. 
This is determinate, permanent, one and free from 61101, Hence 
this is the ideal to be sought after, 

आभिणिसुढोहिमणकेवलं च तं होदि canta पदं । 

सो एसो परमद्ढो sf रिदं णिव्बूदि जादि ॥२०४॥ 
Abhini sudo himana kevalam chatam hodi ckkameva padam_ 
So eso patamatiho jam lahidum nivvudim jadi (204) 

आभिनिबोधिकश्ुतावधिमनःपयंयकेवलं THAT HAT TAT | 

स एष Tee: यं wear निर्वृति याति ॥२०४॥ 

204. Knowledge through sense-perception, knowledge 
from scriptures, knowledge from clairvoyance, knowledge {rom 


‘at मोक्षण 
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telepathy, and supreme knowledge of xeality—all these refer to 
one and the same state. ‘Lhat is the absolute. Realisation of 
that absolute is woksha. 


COMMENTARY 


lima, the Self is the absolute, ‘That itself is jadi on know- 
ledge, 4I'he Self is otie prime category. ence knowledge is there 
fore the same as that absolute. Hence it is the means of Nirvana of 
moksha, Various kinds of knowledge, such as ma/t-/idui, srnia 
jiand, cee. do not in any way differentiate this unitary state of 
knowledge. = 11८8८ various kinds of knowledge refer only to this 
unitary state of knowledge. When the sun is hidden by clouds 
its light is not scen and when the clouds gradually disperse, the 
sunlight gradually reappears in varying degrecs till it.regains its 
full luminosity when all the clonds completely disappear, So 
also the Self in the form of knowledge, semains hidden shrouded 
by the layer of armas, When the arma cloud gradually gets 
dispersed, then the Sel&knowledge begins to shine in varying 
brilliancy. ‘This variation in knowledge which is due to the 
vasiation in the density of the Rarmie cloud does not in any way 
imply any differentiation In the nature of the underlying Self, 
That remains the same one, non-vatying and petmanent. ‘That 
remains without any differentiation, It is identical with supreme 
knowledge. When that knowledge is obtained, it is Sclfxcalisa- 
tion. ‘Then nescience gets destroyed, then the Self is obtained; 
all that pertains to non-Self disappears; no more desire, hatred, os 
delusion; no moze inflow of fresh Rerwas; no more Lermie bond« 
age; the previously bound Raraas automatically wear out; thus 
when all £armas completely disappear, that state itself is woksha, 
Hence it follows that the absolute is equal to the Self which is 
equal to pure knowledge, and attaining this ought to be the aim 
of life since that is the doorway to moksha. 


mp व्िहीणा एदं तु पदं age ण wet } 
तं fog सुपदमेदं जदि इच्छसि कभ्मपरिमोवखं 12041! 


गणि unena vihina edam tu padam vahuvi ia Ishante 
Tam ginha supadamedam jadi ichchas! kammaparimokkam (205) 
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ज्ञानगुणं विहीना एतत्तु पदं बहवोऽपि नः लभन्ते । 
* तद्गृहाणसु पदमिदं यदीच्छसि कम॑परिमोक्षम्‌ ॥२०५॥ 
205. ‘Those who ate devoid of this attribute of knowledge 
even though theit efforts be several, do not attain this state, If 
you desire complete liberation from bondage, you must contem- 
plate upon this pute state of knowledge. 


CoMMEN'TARY 


What is contemplated is the ideal. One who contemplates 
is the person who desires the ideal. By constant contemplation 
of the ideal, a person aiming at the goal comes nearer and nearer 
to it ull he finds himself identified with that very ideal. ‘This 
psychic effort of aiming at the ideal through the act of contem- 
plation is here pointed out as the necessary means of realising the 
time nature of the Self. Further it is implied that the natute of 
the ideal contemplated upon is of great importance. ‘The popu- 
lat view that one who contemplates with devotion upon an ideal 
whose nature may he anything is really contemplating upon the 
supreme paramdtwa, is incompatible with the Jaina Siddhinta. 

एदम्हि रदो frst eqeat होहि frsataftg । 

एदेण होहि तित्तो तौ होहदि तुह उत्तमं सोक्ं ।।२०६॥ 
Tidamhi rado nichcham santutto hohi nichchamedamhi 
[तल hohi titto to hohadi (प, uttamam sokkham, (206) 

एतस्मिन्‌ रतो नित्यं सन्तुष्टो भव नित्यमेतसमिन्‌ | 

एतेन भव तृप्तः तहिं भविष्यति तवोत्तमं सौख्यम्‌ ।२०६॥ 

206, Ohl.Good Soul. (Turning away from the sense 
pleasutes and fixing your attention always on the pure nature of 
the Self), always be in love with it and hence be happy and satis- 
fied, for surely that will lead you to the future everlasting supreme 
bliss of moksha. 

को णाम भणिज्ज बुहो reed मममिदं gate et | 
argent ofan a णियदं विर्याणंतो ।२०७॥ 
Konama'bhanijja vuho paradawam mamamidam havodi 
davvam 
Appinamappano patiggaham पर niyadam viyinanto (207) 
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को नाम भणेद्‌ बुधः परद्रव्यं ममेदं भवति द्रव्यम्‌ | 
आत्मानमात्मनः परिग्रहं तु नियतं विजानन्‌ owt 
207. How can the wise man who cealises that the Self alone 
is the property of the Self, really maintain these alien objects, such 
as his body, as genuinely his own property ? 


COMMENTARY 


Uven tn ignoramus cannot make the mistake of identifying 
his self with the external objects. ‘Thus it is quiteobvious thar a 
wise man can never make such a mistake. 11५ will always he 
able to discern the difference between his Self and non-Self, 

ava परिगगही जई तदो अहमजीवदं पुं गच्छेज्जं | 
णादेव अहं जह्यातद्याण परिह AM ॥२०८॥ 
Majjham pariggaho jayi tado ahamajivadam tu pachchejja 
Nadeva ahan jamhi tamhi na pariggaho majjham (208) 
सम परिग्रहो यदि ततोऽहमजीवतां तु गच्छेयं । 
arta यस्मात्तस्माघ्च परिप्रहो गग ॥२०८॥ 

208, Tixternal things owned hy me, if they are absolutely of 
my' nature, then | nmst become non-living (ike them), Be- 
cause [am a Nnowing Self, therefore the objects possessed by 
me are not of my nature. 

fasag वा भिज्जदु वा णिज्जदु वा अहव जादु विप्पलयं । 
जम्हा Aral गच्छदु तहावि ण परिगहो AGM ॥२०९॥ 
Chchijjadu vi bhijjadu va nijjaduvii ahava jidu vippalayam 
Jehuhi पि gachchadu tahivi na pasiggaho majjha (209) 
feast वा भिद्यतां वा नीयतां वा अथवा org विप्रख्यम्‌ । 
यस्मात्तस्माद्‌ गच्छतु तथापि न परिग्रहौ भम ॥२०९॥ 

209. It may be cut, it may be split, i may be dragged or 
it may be destroyed, whatever manner of deformity it under 
gocs even then it (the body or any other external object) does 
not concern me as ‘it is not really mine ’ 


COMMENTARY 


The various ways of maiming the body or other external 
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objects and the consequent suffering will not affect the Self which 
has realised its truc nature to be distinct from that of the alien 
objects. 
अपरिग्गहो अणिच्छो भणिदो णाणी य णिच्छदे धम्मं । 
अपरिग्गहो द धम्मस्स जाणगो तेण सो होदि 2 gol! 
Apatiggaho anichcho bhanido naniya nichchade dhammam 
Apatiggaho du dhammassa jinago tena so hodi == (210) 
अपरगरहोऽनिच्छो भणितो ज्ञानी च नेच्छति धर्मम्‌ । 
अपरिग्रहस्तुः धर्मस्य ज्ञायकस्तेन स भवति 1122011 
210. Non-possession is said 10 be non-attachment. For 
that reason the knower docs not desire even merit. ‘I'hus being 
free from attachment towatds merit, he thereby becomes metcly 
the Knower (of metit), 


COMMENTARY 


Dharma ot virtuous conduct is the same as what puya is, 
Panya also is considered to be a form of karaa in spite of the 
fagt that it is able to produce pleasurable results, Hence it must 
also be avoided by one who is bent upon tealising the Pure Self. 
The Pure Sclf is of the form of saddhipayoga, ‘This is its real 
nature, whereas pypya ot Dharma is said to be the sabha-npa- 
yoga. Since the latter is different from the teal natuic of the 
Self, it ought to be discarded by the knower, even though it is 
otdinarily a desirable course of conduct. 


अपसिगरहो अगिच्छो भणिदो णाणी य णिच्छदि अधम्मं। 
अभरिग्हो अधम्मस्स जाणगो तेण सो होदि ae eit 
Apatiggaho anichcho bhanido naniya gichchadi adhanamam 
Apariggaho adhammassa jinago tega so hodi (211) 
अपरिग्रहोऽनिच्छो भणितो ज्ञानो तु नेच्छत्ति अधर्मं । 
अपरिग्रहोऽधर्मस्य ज्ञायकस्तेन स भवति ।२११॥ 
ait. Non“possession is said to be non-atiachment, Vos 
that zeason the knowet does not desire de-metit, ‘Thus being 
free ftom attachment towards demerit, he thercby becomes 
merely the knower (of demetit), 
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COMMENTARY 


Possession and attachment are identical, Where there is 
no desire, there is no possession. Desire is the psychic state 
boin of nescience, ‘This psychic state of the nature’ of nescience, 
therefore cannot happen in the knower. ‘The knower must 
therefore have the psychic state of true kilowledge, [ence he 
cannot have desire which is of the natute of nescience, ‘Therefore 
he does not even desire that which is of the natute of nescience, 
‘Therefore he docs not even desire mexit or demerit, good or evil, 
Hence in the case of the knower there is no relation of possession 
of merit or demerit, dharma or adharma, since real nature is beyond 
good and evil, Whtt is asserted of adharma (demerit) is equally 
truce of raga (desite), dvésha (aversion) &rédha (anger), etc, 

अपर्िगहो अणिच्छो भणिदौ' णाणी य forsee असणं । 

अपरिग्गहो दु असणस्स जाणगो तेण सो होदि ।॥२१२॥ 
Apariggaho anichcho bhanido पप्रा ya nichchhade asanam 
Apariggaho du asanassa jinago tena so hodi (ata) 

अपरिग्रहोऽनिच्छो भणितो art च सेच्छ्यलनम्‌ | 


अपरिप्रहस्त्वशनस्य ज्ञायकस्तेन स भवति ॥२१२॥ 

212, Non-possession is said to he non-altachment, Vor 
that 1015001 the Knower docs not desire food. ‘Thus being (८८ 
from attachment for food, he thereby becomes merely the Know- 
er (of food), 

अपरिगगहो अणिच्छो भणिदो' पाणं च णिच्छदे पाणि 

अपरिगहो दुं पाणस्स जाणगो तेण सो होदि ॥२१३॥ 
Apatiggaho anichcho bhanido pinam cha nichchade pani 
“Apatiggaho du pinassa janago tena so hodi (213) 

अपरिग्रहो अनिच्छो भणितः पानं च नैच्छत्ति पानी । 


अपरिग्रहस्तु पानस्य ज्ञायकस्तेन स भवति Real! 

213, Non-possession is said to be non-attachment, Tot 
that reason the Knower does not desize dtink, .Thus being free 
from attachment for drink, he thereby becomes merely the 
knower (of drink), 


+ सेणिवो णाणौ इ णिष्छवे merci ।, १ भेणिबो णाणी बुं णिश्छे पाणं । 
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एवमादु ug fafas wet भावे य णिच्छदे णाणी | 
“ जाणगभावो णियदो णीराकंबो दु सव्वत्थ evil 
Tivamidu edu vivihe savve bhiveya nichchade ता 
Janagabhivo niyado nitilambodu savvatta (214) 
एवमादिकास्तु विविधान्‌ सर्वान्‌ भावान्‌ चनेच्छति ज्ञानी । 


ज्ञायकभावो नियतो निराकम्बस्तु सर्वत्र ॥२१४॥ 

274, The Knower has no hankering after all these various 
psychic states (such as desie and appetite for external objects), 
Since he is really of the nature of the Knower he xemains every- 
where independent (of alicn influences), 


उप्पण्णोदयभोगे विओगनुद्धीय तस्स खो णिच्चं | 
कंखामणागदस्स य उदयस्स ण HEAT णाणी ॥२१५॥ 
* Uppannodayabhoge vivogabuddhiye tassa so nichcham 
Kankhimanigadassaya udayassa na kuuvade nani (215) 


उत्पन्नोदयभोगो वियोगबुद्धया तस्य स नित्यम्‌ | 


काङृक्षामनागतस्य च उदयस्य न करोति ज्ञानी ॥२१५॥ 
2८8, ‘Thus the Knowet having always an attitude of renun- 
cialion towards the enjoyable environmental objects arising from 
the operation of armas, he exhibits neither a desire for the present 
changes nor a longing for the future ones, 
` जौ वेददि वेदिज्जदि समए समए विणस्सदे ger । 
तं जाणगो दु णाणी उभयमवि ण weg कयावि ॥२१६॥ 
Jo vedadi vedijjadi samaye samaye vinassade uhayam 
Tam jinago du nani ubhayamavi na kankhayi kayivi (216) 
यो वेदयते वेद्यते समये समये विनदयत्युभयं | 
तद्‌ ज्ञायकस्तु ज्ञानी, उभयमपि न कांक्षति कदापि ॥२१६॥ 
216, Psychic activities corresponding to what feels and 


what is felt, both get destroyed cvery moment. One who knows 
this is the Knower, Never docs he long for these, 


. 


| COMMENTARY 


The sexics of conscious statcs consist of tapidly moving 
sensation, perception and idea. These clemenis form patts of the 
cognitive aspect of consciousness, Besides this cognitive aspect 
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of séries of consciousness, there is also the hedonic aspect. asso- 
ciated with cach item of the series, A sensation or a perception 
besides giving information about an external object, may also 
ptoduce pleasurable of painful fecling. ‘This pleasure-pain aspect 
is present in association with each item of the series, This again 
has two aspecis, subjective and objective, the former indicated by 
the direction of attention, the latter indicated by the petception 
and idea attended to. ‘These are technically called védaka and 
vidya bhivis. TE the pleasute-paln aspect is negative, it produces 
an automatic reaction whether in man ot in wnimdls to turn away 
from the painful perception and idea, But if the- hedonic aspect 
is positive and pleagurable it produccs a contrary reaction in the 
individual. ‘The individual strives to got at it and possess it 
because it is pleasurable. ‘This behaviour which man has dn 
common with lower animals, as the manifestation of the instinct- 
of self-presetvation, is not present in the case of an enlightened 
individual. He recognises the momentariness of these scties rapidly 
passing in front of the real Self whose naluse is entirely distinct 
ftom the chatacteristics of the passing scxies of conscious statics, 
Resting upon this permanent reality, he is alle to realise that cven 
the pleasurable clements of consciousness are entitely ephemeral 
and fleeting in nature and hence incapable of producing any seal 
satisfaction, Turther he realises that there is no fundamental 
difference between the pleasurable and painful hedonic aspects 
of consciousness, since both are duc to Aarmie npadhie condi- 
tions entirely alien to the nature of theSelf, Fence his behaviour 
isdifferent. He docs not tun aftes the pleasutable clements of cons- 
clousness, not docs he desiteio possess them. The otdinaty beha- 
viout ofavioding the painfuland pursuing the pleasurable is irans- 
formed in his case toan attitude of neutrality in which he remains 
metely a spectator of the panorama without in any way being 
affected by the hedonic clements even when they are pleasurable. 


ब॑धुवभोगणिमित्तं अज्भवस।णोदएसु णाणिस्स | 

संसा रदेहविसएसु णेव उप्पज्जदे रागी ।२१७॥ 
Bandhuvabhoganimittam ajjhavasigodayesu ninissa 
Samsita dehavisayesu neva uppaliade rigo (217) 
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बंधोपभोगनिमित्तेषु अध्यवसानोदयेषु ज्ञानिनः 
संसारदेहविषयेषु नैवोत्पद्यते राग ।\२१७॥ 
ar7. ‘Thepsychic states conditioned by semsira lead to bon- 
dage while the psychic states conditioned by the body lead to enjoy- 
ment, Hence in the true knower, no desite for these is produced. 


१ 


COMMENTARY 


Psychic states ate of two kinds, one pertaining to saysdra 
that is the empirical world of things and persons, and the other 
pertaining 10 one’s own body. The former results in bond- 
age since it is conditioned by the emotions like desire, aversion 
and delusion, ‘The latter leads to enjoyment either pleasurable 
ot painful. ‘Ihe knowing Self is therefore without any attach- 
ment to any of these. 

णाणी रागप्पजहौो सन्वदयव्वेसु कम्ममर्गदो | 
णो क्िप्पदिं कम्मरएण इ BATH जहा कणय ॥२१८॥ 
Nini rigappa jaho savvadavvesu kammamajjhagado 
No lippadi kammazayena du kaddam amajjhe jahai kanayam 
(218) 
ज्ञानी रागप्रहायः सव॑दरव्येषु कर्ममध्यगतः | 
नो किप्यते क्मरजसा तु कदैममध्ये यथा कनकम्‌ ॥२१८॥ 
अण्णाणी पणे रत्तो सम्वदव्वेसु कम्ममज्भगदो | 
लिप्पदि कम्मरएण ठु HEATH जहा TS ॥।२१९॥ 
Annini puna ratlo savvadauvesu kammamajjhgacdo 
Lippadi kammarayena du kaddamamajjhe jaha Ioham (219) 
अज्ञानी पूनः रक्तः सवंद्रवयेषु कर्ममध्यगतः | 
क्िप्यते कमं रजसा तु कर्व॑ममध्ये यथा लोहम्‌ ॥२१९॥ 

218 and 279, Just as gold in the midst of mire remains 
uncontaminated because of its non-adhesive property, so also the 
enlightened one, because of his complete non-atiachment to the 
environment remains unaffected even when immersed in a cloud 
of karwas; Whertas the unenlightened one because of his attach- 
ment Lo external objects pets affected when in the midst of &ar 
mas, just as a picce of iron gets contaminated when dipped in 
mire because of its adhesive properly. 

20 
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भुज्जं तस्म वि विविद सच्चित्ताचित्तमिरिसिये दध्वे । 

संखस्स सेदभावो ण वि सवेकदि किण्हूगो sts 1 २२०\} 
Bhunjjatassavi vivihe sachittichittamissaye davve 
Sankassa scdabhivo navi sakkadi kinhago kayum (220) 


भुञ्जानस्यापि विविधानि सचित्ताचित्तगिभितानि द्रव्यणि | 
शंखस्य द्वेतभावो नापिशक्यते कृष्णक केतुम्‌ ।२२०॥ 
ag णाणिस्स दु fafad सच्चित्ताचित्तमिर्सिए दब्बे | 
भज्जंतस्स वि णाणं ण वि सक्कमण्णाणदं णेदं ।२२१॥ 
Taha ninissa du vivihe sachittachitta missiye davve 
Bhunjja tassavi ninam na sakkamannanadam nedum (221) 


तथा ज्ञानिनोऽपि विविधानि सचित्ताचित्तमिश्रितानि द्रव्याणि । 
भुजञ्जानस्यापि ज्ञानं न शक्यमज्ञानतां नेतुम्‌ ॥२२१॥ 
220 and 221, ‘The conch-fish may cat and assimilate vatious 
things, animate, inanimate, and mixed, and yet the white colour 
of its shell cannot be changed into black by the things assimilated. 
Tn the same way ihe enlightened Knower may enjoy vatious ob- 
jects, animate, inanmiate, and imixed, and yet his nature of know. 
ledge cannot be converted into nescience by the things so 
enjoyed, 
जया स एव ससो सेदसहावं तयं पजहिष्ूण । 
गच्छेज्ज किण्हभावं तद्या सुक्कत्तणं THT ।॥२२२॥ 
Jaiya sa eva sankho sedasahivam sayam pajahiduna 
Gachchejja kinhabhavam taiyi sukkatianam pajahe (222) 
यदा स एव शंखः इ्वेतस्वभावं TH प्रहाय | 
गच्छेत्‌ कृष्णभावं तदा शुक्लत्वं THAT UI 
तह णाणी fag जया णाणसहावं तयं पजहिदुण | 
अण्णाणेण परिणदो FEAT अण्णाणदं गच्छे ।२२३॥ 
Taha nani viyu jayiya ninasahavattayam pajahiduna 
Annanena patinado tayiya annaina dam gachche (223) 
तथा ज्ञान्यपि खलं यदा ज्ञानस्वभावं तकं प्रहाय । 
अज्ञानेन परिणतस्तदा अज्ञानता गच्छेत्‌ UI 
222 and 223. ‘The vety same conch-fish (irrespective of the 
fact whether it eats other things ot not) may inttinsically undergo 


५ 
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a change of colour, when the white-shell will be changed into 
black one. Similarly the enlightened Knower (who remained 
unidfluenced by the things enjoyed) may undergo deicrioration in 
himself by which he may Jose his nature of knowledge and assume 
one of nescience. 
॥ COMMENTARY 
Thus it is clear that whether the Sclf 1614105 its tue form as 
the knower or deterioraics into its opposite is entirely determined 
by itself, + 
Next the author explains through an illustration taken fiom 
ordinary life the difference between the operation of the arma 
in the case of the wrong believer and that in the case of the tight 
believer. 
पुरिसो जह कोवि दहं वित्तिणिमित्तं तु सेवए ust 
तो सोवि देदि राया विविह भौगे सुहुप्याए ॥२२५॥ 
Puriso jaha kovi iha vittinimiltam (प seva ye वका 
‘To sovi deyi riya vivihe bhoge suhuppiye (224) 
पुरुषो यथा कोपीह वृत्तिनिभित्तं तु सेवते राजानम्‌ । 
तत्सोऽपि वदाति राजा विविधान्‌ भोगान्‌ सुखोत्पादकान्‌ 112 BVI 
एमेव जीवपुरिसौ कम्मरायं सेवए सुहणिमित्तं । 
तो सोति aq कम्मौ विविहं भोए सुहृप्पए ॥२२५॥ 
Timeva fivaputiso kammiasiyam sevaye प्रप्त 
To sovi dchi kammovivihe bhoye suhuppitye (225) 
एवमेव जीवपुरुषः कमं रनः सेवते सुखनिमित्तम्‌ । 
त्तदपि ददाति कर्म॑राजा विविधान्‌ सुखोत्पादकान्‌ भोगान्‌ ।।२२५॥ 
जह पुण सो निय पुरिसो वित्तिणिमित्तं ण सेवए राय॑ | 
a at om दद्‌ राया विविहे भोए सुहुप्पाए ॥२२६॥ 
Jaha puna so chiya puriso viltinimittam na sevaye siyam 
‘Vo so na deyi saya vivihe hhoye suhuppaye (226) 
यथा.पुनः स एव पुरुषो वृत्तिनिभित्तं नै सेवते TT 
तत्सोपिन ददाति राजा विविधान्‌ भोगान्‌ सुखोत्पादकान्‌ | २२६॥ 
एमेव सम्मदिदूटी विसयत्तं सेवए ण॑ कम्मरयं | 
तोसोण ae कम्मं fates Whe सुहृप्पाए Neel 
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Timeva sammadithi visayattam sevaye na kammarayam 
To so na dey! kammam vivihe bhoye subuppaye (227) 
एवमेव सम्यादृष्टिः विषयार्थ" सेवते न /कर्मरजः । 
aera carte कं विविधान्‌ भोगान्‌ सुलोस्पादकान्‌ ।।२२७॥ 

224 to 227, Just as whenever a person tn this world, with 
the object of gaining his livelihood, styves his king and 
the king gives him by way of remuneration various pleasure- 
producing objects, so also the Self, in the form of an unenlightened 
personality with the object of securing pleasures, devotes himself 
in the service of armas and the karma-rya accordingly offers him 
pleasuze-producing things. Whenever that very person does 
not sctve the king for his livelihood, the king docs not give him 
various pleasure-producing object by way of remuncration. Simi- 
larly the tight-believer, for the sake of sense-pleasuics docs not 
devote himself to the service of karmas and, consequently, the 
karma docs not yield various objects as a source of enjoyment, 

। COMMENTARY 

Thus it is clear that in the case of the tight-believer the Larwa 
is incapable of producing any effect. 

While proceeding to describe the nature of right belicf and 
its constituent elements, the author first states in general wix 
shankha-ot doultlessness, 

ararfecat जीवा गिस्संका होंति णिभ्भया तेण । 
सत्तभयविप्ममुक्का जम्हा तम्हा दु णिस्संका ॥२२८॥ 
Sammiditthi jiva nissanka honti nibbhaya tena 
Sattabhayavippamukka jambi tambi du nissanka (228) 
सम्य्दष्टयो जीवा निदशदङ्काः भवन्ति निभैयास्तेन । 
सप्तभयविप्रमुव्ता यस्मात्तस्मात्तु निररडकाः ॥२२८॥ 

228, Souls with tight belief are free from doubt and thexe- 
fore they ate free from feat. Because they are free from seven 
kinds of fear, they ate free from doubt, ia 


COMMENTARY 
‘The seven fears are (1) fear relating to this life, (2) fear relating 
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to future life, (3) fear of being without protection, (4) fear 
of the disclosure of what is kept in sceret (5) fear of pain, (6) fear 
of accident and (7) feat of death, 
The author further explains the characteristics of nissan 
Aha ox doubtlessness (one of the constituents of right belief), 
जो चत्तारि fa पाए छिददि ते कम्ममोहबाधकरे । 


सो णिस्संको चेदा सम्मादिटटी मुणेयव्वौ ।(२२९॥ 
Jo chattarivi paye chchindadi te kammamoha vidhakare 
So nissanko cheda sammadithi mune yavvo (229) 
यदचतुरोऽपि पादान्‌ छिनत्ति तान्‌ कम॑मोहबाधकरान्‌ | 
स निष्रा्कस्चेतयिता सम्थ्वृष्टर्मन्तव्यः 1122811 
229, Le who cuts the four feet (wrong-belicf, non-discipline, 
soul-soiling grose emotions, and psycho-physical activity) of what 
produces arma, delusion, and suffering is the non-doubting 
tight beliver. 
COMMENTARY 
Hence the Self which is non-douhting is free from bondage 
resulting from doubt, THe has only to shed the (क previously 


acquired, 
Next the quality of nésh-kdnksha ot desirelessness is described. 


जोदुण करेदि Het कम्भमफलेसु तहयी सम्बधम्मेसु | 
सो णिव॑कंसो चेदा सम्मादिट्री मुएोयग्बो 1123 oll 
Jo वप na karedi kankham kammaphale su taha savvadhammesu 
So nikkankkho cheda sammaditthi mune yavvo (230) 
यस्तु न करोति काडक्षां कर्मफलेषु तथा च सर्वधमेषु | 
स निष्काडक्षरचेतयिता सम्यग्दुष्टर्मन्तम्यः 1123 oll 
230. Ile who evinces no desire for pleasures resulting from 
Rarmas or fox all qualities of things must he understood to bea 
desite-free sight helicves, 


CoMMEN'rARY 


The Self which is free from desire is ipso fucto free from 


‘ कृस्म्भमोटुकरे 
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desite produced by bondage, He has only to do sirjara, the 
shedding of the Aarwas previously acquired 
Next the characteristic of nivichikitsa is mentioned, 


जोए़ करेदि Gas चेदा सब्वेसिमेव भम्माएं । 
सो खलं णिव्विदिगिष्ठो सम्मादिट्टी , मुणेयव्वो ॥२३१॥ 


Jo aa karedi juguchcham ched& savvesimeva dhamminam 
So kalu nivvidigichcho sammaditthi mune yavvo (231) 
यो न करोति जुगुप्सां चेतयथिता सर्वेषामेव धर्माणाम्‌ 
स खलं निर्विंचिकित्सः सम्यण्दुष्टिर्मन्तव्यः ॥२३१।। 
231. He who does not exhibit any abhostence of disgust 
towards all the (obnoxious) qualities of things, is said to he the 
tight believer without any abhoxrtence. 


COMMENTARY 


‘The chatacteristics in one’s own body ot in the environment 
which ptoduce disgust o abhortence in an ordinary man are 
without any influence in the case of the sight believer who is 
awate of the nature of the things in themselves. ‘This attitude 
of absolute indifference even in the midst of disgusting things 
is what is known as the quality of wirvichikitsa.. ‘This attitude 
of indifference does not ptoduce any feeling of disgust ot abhor- 
tence. His attention is not diverted to the unpleasant situation 
in the envitonment. His attention is therefore fixed on the 
true natute of the Self. Hence there is no karmic bondage 
tesulting from the emotions of disgust ot abhortence, He 
has only to achieve wniyara ot the shedding of the past 
Rartas. 

Next the author desctibes the quality of non-delusion (amida 
dyishtitvan) 


जो eae असम्मूढो चेदा सदिट्ठीप्व्व भावेसु । 
सो ay अमृढदिटूटी सम्मादिद्ठी मुणेयव्वो ॥२३२॥ 


Jo havayi asammudo तुत्त sadditthi savva bhavesu 
So kalu amudadit[hi sammaditlhi mune yavvo (232) 


‘aa भावेषु सामे 


CITAPTRR VIL 1st 
यो भवति असम्मूढं चेतयिता रद्दुष्टि स्वभावेषु । 
* स खलु अभूढवुष्टिः सम्यग्दृष्टिमेन्तव्यः 112321 । 
282, Lie who is completely devoid of delusion as to the 
nature of things is cestainly uadetstood to be the non-deluded 
tight-believer, 


COMMENTARY 


Tn this case also freedom from delusion as to the nature of 
things preverts the appearance of darwas arising from delusion, 
Wence the tight believer has only airjara to achieve. 

Next the author describes apagdhana or the charitable con 
cealment of defects in others. =, १ 


^ जो सिद्धभत्तिजुत्तो वगूहेणगो दु सव्वधम्माणं | 
सो उवगूहणकारी सम्मादिटटी मुणेयव्वौ RR all 
Jo siddhabhatti jutto uvaguhanayo तत savvadhamovinam 
So uvaguhana kari sammiiditlhi mune yavvo (233) 
-यः froin उपगुहनकस्तु सवैधर्म्माणम्‌ | 
स॒ उपगृहेनकारी सम्यण्दृष्टिमन्तव्यः 1123311 
233. We who is filled with devotion to Siddha and who 
forbears in every way all kinds of defects in others is considered 
to be the sight-believer endowed with the quality of forbearance, 


COMMENTARY 


^ ‘The important word in this 004 is npagdhana which means 
the attitude of forbearance and charity through which the defects 
of helpless persons such as children and invalids ate overlooked 
and concealed. ‘This is the usual meaning given by the various 
Jaina writers for that word ypaedhand "That is also the defini- 
tion piven hy Samantabhadra in his Ratnakarandaka Srivakieldira 
(3.15) where he explains the constituent clement of दकः, 
Prabhichaadra’s commentary on the same verse maintains the 
same point df view, “Children because Gf ignorance, and inva- 
lids hecause of their incapacity, may go wrong in their course 
of conduct prescribed for them by the religion. When they 
commit mistakes in that way those defects oiust nut be made 


. 
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much of, but must be overlooked. and concealed, and that is 
apagithana,? ^ 
One of the commentators on Samayasita, Amritachandra, 
evidently had before him the ‘word spebrimhana and not 
upagthara, The word apabrimhana means growing of in 
creasing, With this reading evidently he explains the term as 
one who increases the powers of the Self, or dfwa-sakvi and that 
a tight-believer is called one who has the soul-power in fullness, 
Hence in his case there is no Aaraite bandha produced by lack of 
soulpower ot the weakness of Self, This same wort npabrinhana 
is included both by Pajyapida and Akalanka when they enumerate 
the eight constituent clements or ashédugas of tight belief To 
commenting upon the*Sutra 24 of Chapter VI of Vatrvirthastiira, 
“Uttama kshamidi bhivamaya fitmano dharma pari-vriddhi-. 
kitanam upa-brimhanam’, incteasing the truc characteristics 
of the Self through the attitude of supreme forbearance, cic, 
means xpabrimhanam ox increase in soul power. Jayasena, 
the other commentator on Samaynsira, evidently tries to com- 
bine the’ meaning of both the words xpabrialana and upa- 
githana, “Mirhyatva-vigidhi-vibhava-dharminim — upa-ptihaka- 
prachchidaka vinisakihi.” ‘Thus he takes the word apagdana 
to mean visasa ot destruction and what must he destroyed are 
the impute psychic states produced by wrong belicf, attachment 
to sensc-pleasutes, etc, It is extremely difficult on our part to 
explain how this constituent clement spabrimhana was supplant- 
ed by the element wpa-gdhana, from increasing to fullness the 
soul-power to charitably forbearing the defects in others. Aka- 
lanki’s Rajavattika gives us a clue to understanding this transfor. 
mation, The increasing of the soul-power is effected by means of 
uttamakshamd, supreme Forbearance, etc. One who practises w//a 
Rashamé, etc., not only increases his own soul’s potency to 
fullness, but also by the same ptocess developes the supreme 
quality of love and forbearance towards others. Persons who 
go astiay either through ignorance or incapacity care forgiven 
by those great personalities who tealise themsclves in full- 
ness and thereby evince love and forbearance towards others, 
They are able to discern the clement of goodness in things evil. 


^ 
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They may condemn evil but they sympathise with and forgive 
the evil-docr, This attitude is beautifully illustrated in Christ’s 
words addressed to the woman taken in the act of adultery, 
“Neither do Y condemn thee. Go: and sin no more’? ‘Thus 
1111 // is in short the result of apabrimhana, the त, 
power manifesting itself in forgiving sand forbearance towards 
the weak, 

To this case there is no karmic bondage, sesulting from non- 
forbearance; द, or shedding of past armas alone remains 
to be effected. 

@ 1 the next gai the author gives.a description of shit 
Ravana, non-wavering firmness in faith, ४ 
उम्मरगं गच्छतं सगमपि wat safe जो चेदा | 
", सौ ठिदिकरण gait सम्मादिट्ठी मुणेयव्वो a avis 
Uminaggam gachchantam sagamapi magge thavedi jo cheda 
So thidikarane jutto sammidi(thi mune yavvo (234) 
want’ edd स्वकमपि ant a: स्थापयति यद्चेदयिता | 
स स्थितिकरणमुवतः सम्य्दृष्टर्मन्तव्यः ।२३४॥ 

234, Tle who, instead of going astray, establishes himself 
fitmly in the path of emancipation must be considered to be the 
tight-belicver who is eadowed with steadfastness. 


COMMENTARY 


Tn this case also since the sight belicver is firmly established 
in the path leading to woksha, there is no wavering in him. lence 
there is no bondage due to the lack of firmness, Flence there is 
only virjara to be effected here also. 

Next the quthor desctibes the constituent clement 9 
the attitude of love and devotion. 

जो कुणदि वच्छलक्तं fos साधूण मोक्लमग्गम्मि । 
सौ वच्छकभावजुदो सम्मादिटूटी मुणेयन्वो ।॥२३५॥ 
Jo kunadi vackchalattam tinhe sadhuga motkhamageammi 
So vachchala bhivajudo sammiditthi mune yavvo (235) 
यः करोत्ति बत्सल्त्वं त्रथाणां साधूनां मोक्षमागं | 
सः वात्सल्यभावयुक्तः सम्यग्दष्टिर्मन्तव्यः ॥२३५॥ 
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235. Whoever develops love and devotion to the three 
jewels which constitute the tight path to woksha, that person 
is considered to be the right believer endowed with love and 
devotion to the true path, © 


COMMENTARY 


Love and devotion sustain him in the tight path, {1666 
there is no lack of devotion and love and hence there is no dar. 
mic bondage, consequent thereupon, ‘There is only aivjara to 
be achieved 

Next is described the eighth constituent clement of pralihi- 
vana of proclaiming the truth (of pravachana ox Divine Wosd) 


विज्जारहमारूढो मणो रहुपहेसु भमइ जो चेदा | 
सो जिणणाणपहावी सम्मादिट्टी मुणेयव्वो ।२३६॥ 


Vijjaraha masudo mano raha payesu bhamayi jo cheda 
So jinanana pahavi sammiditthi mune yavvo (236) 


विद्यारथमाणढः मनोरथपथेषु भ्रमाति यद्चेतयिता । 
स जिनज्ञानप्रभावी सम्यण्दुष्टि्मन्तव्यः 1123411 


236. ‘The Self, which mounted on the Chariot of knowledge 
toams about as it pleases (shedding the light of wisdom), is to be 
considered a right-believer who is engaged in propounding the 
Jaina faith, 


CoMMENTTARY 


This emphasises the social aspect of religious faith A 
petson who is equipped with knowledge of reality and who is 
therefore engaged in sclf-tcalisation should not be satisfied with 
his own personal acquisition of the sublime wisdom, He must 
place the benefit of his achievement at the disposal of the other 
membets of the society, Thete is no such thing as isolated 
personal salvation, He is bound to share the wisdom with others 
and he must take with him as many as ate willfng to walk the 
path with him. ‘[his necessarily implies that the colightcned 
person should not be confined to any particular place. Te must 
go about from place to place cattying the torch of Lipht and wis- 
dom thus spreading the true, knowledge and true faith in all pazts 
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of the country, ‘This roaming about from place to place, spread- 
ing Lope, wisdom and charity for the benclit of the whole society 
is what is called dharma prabhdvana, one of the essential chatac- 
teristics of the right believer, ‘his chasacteristic was present 
* at its maximum in the life of every ‘litthankara, The Lord after 
attaining = द ox Omaniscience, spends the remaining 
portion of his life-time in going about from place to place and 
pseaching the dharma for the henefit of mankind, 

Thus the gight-believer endowed with the above eight cha- 
tacteristics is free from new karmic bondage but has only to 
achieve wivyara or the shedding of the past darwas, 

‘Thus ends the chapter on Nivjard + 

, Nitjard quits the stage like a character cured of its infatuous 
nature and filled with shdnta-rasa o& peace. 


CUAPTER VOL 
ववा on Bonpacr or Karmas. 


Then Bandha enters the stage. 


oe णाम कोवि पुरिसो णेहभत्तो दु रेणुबहुरम्मि । 
` .ठाणम्मि ठाद्दूण य weg सत्थेहि वायामं ॥२३७॥ 
Jaha nimakovi puriso nehabhattodu requvahulammi 
Vhanammi thdéyidunaya karcyi sathimviyimam (237) 
यथा नाम कोऽपि पुरुषः स्नेहाभ्यक्तस्तु रेणुबहुले | 
स्थाने स्थित्वा च करोति रस््रैव्यायामम्‌ ।२३७॥ 
foafe भिददि य तहा ताीतलकयलिवंसपिङीओ | 
सचित्ताचित्ताणं wey दव्वाणमुवघायं URI 
Chehindadi bhindadi ya taba talitala kayalivamsa pindivo 
Sachittachittinam kareyi davvakamuvaghiyam (238) 
forte भिनत्ति च तथा तालीतलकदरीवंशपिण्डीः । 
सचित्तावित्तानां करोति द्रव्याणामुपघाततम्‌ ॥२३८॥ 
उवधायं कुव्व॑तस्स तस्स णाणाविहहि करणे | 
णिच्छयदो चितिज्जदुं कि पञ्चयगो दु रयबंधौ ॥२३९॥ 


146 SAMAYSARA 


Uvaghiyam kuvvantassa tassa पिरतप karanchim 
Nichchhayado chintijjadu kim pachchayagodu rayavindho"(239) 


उपघातं कूवैतस्तस्य नानाविधैः करणैः । 
निशू्वयतर्चिन्त्यतां तु कि प्रस्ययकस्तुं TTT: 1123811 


st at g णेहभावो afte णरे तेण तस्स रयब॑धो । 
णिच्छ्यदो विण्णेयं ण ॒कायवेद्ाहि सेसाहि ॥२४०। 
Jo so du nchabhavo पिं nare tena tassa rayavandho 
Nichchhayado vinneyam na kfyachetthahim seeihim (240) 


यः स तु स्नेहभावस्तस्मिन्नरे तेन तस्य रजोवन्धः । 
निश्बयतौ विज्ञेयं न कायचेष्टाभिः शेषाभिः ॥२४०॥ 
एवं भिच्छादिट्री बदूट॑तो बहुविहासु Agra । 
रायाई उवभोगे कूब्वंतो लिप्पद्‌ रयेण ॥२४१। 
Evam michchhiditthi vattanto vahuvihisu chetthasu 
Rayayi uvavdge kuvvanto lippayi rayena (241) 
ua freargftedtinrat बहुविधासु चेष्टासु | 
रागादीनुपयोगे कूर्वाणो रिप्यते रजसा ॥२४९१॥ 
234 to 241; Fos instance, a man smeared with oil standing 
in a place full of dust, performs exexcises with a sword, cuts o1 
breaks trees such as palm, damala, plantain, bamboo, and asoka 
and thus causes desttuction to objects, animate and inanimate, 
In the case of this person who is engaged in the destructive acti- 
vity by assuming various bodily postures, what is the real condi- 
tion causing dust deposit on his person? Certainly it is the oil 
smeared on his body that must be considered to be the zeal cause 
of the dust-deposit and certainly not his various bodily activities, 
In the same way a wrong believer even while he is engaged in 
vatious activities, only if he performs those activitics with feeling 
of attachment then certainly he gets covered with दक 
dust. ; 


ComMENTARY ५ 


लट is a person, smeared with oil all over the body, standing 
ina place which is naturally full of dust. He is engaged in swoed 
exercise, He assumes various postutes of his body in his rapid 
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movement engaged in the destruction of objects animate and 
inanimate, Certainly his body is covered with dust. What is 
the real cause of the dust deposit on him? Certainly it is not the 
ground which is naturally full of dust. If that were so, another . 
pesson without oil-smear on the body standing in the same place 
must also have the dust-deposit on his body. Is it the sword 
excercise? Certainly Aot, For, ariother person without the oily 
body performing the same cxctcise must get the dust- 
deposit. Is it the destruction of objects animate and inanimate? 
This cannot be. For a person similarly engaged without the 
oily body must also get dust-deposit. In all these cases it is clear 
that the dust-deposit does not occu when the oily surface is not 
present and the dust-deposit occuts only witen the oily susface 
is present. This one common factot in the antecedent citcums- 
tances must be taken to be the real cause of the dust-deposit. In 
the same way a wrong believer, who, having the feeling of attach- 
ment in himself and semaining in the world which is natutally 
full of &armie particles is engaged in various activitics of thought, 
word and decd, directed to the destruction of animate and inani- 
mate objects, gets covered with Aaraie dust. What is the +ला 
cause of this karmic bondage, Certainly it is not the world which 
is filled with armic particles. If that were the cause, then even 
the Sidhas, the Perfect Souls, because of theit existence in the 
same world must also be subjected to karmic bondage. Can it 
be the action involving thought, word and deed? Such activity 
is present even in the case of the Omniscient Ashat and in Him 
there must occur the Aarmie bondage, ‘Then is it duc to destruc- 
tion of objects animate and inanimate? Cestainly not. For such 
a destruction may happen even in the case of careful activities 
which go under the name of five samities, Flere also the only 
common factor is the antecedent cixcumstances; the feeling of 
attachment, must be taken to be the causal condition of the €^ 
mic bondage. Thus it is established through a practical illusira- 
tion that the fedligg of attachment towards objects in the caviron- 
ment is the real cause of karmic bondage. 
we पुण सो न्नेष णरो णेह सन्धम्हि अवणिये संते । 
रेणुबहुखम्मि ठाणे ate सत्थेहि वायामं ॥२४२॥ 
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Jaha puna so cheva naro फलाद savvamhi avaniye sante 
Renuvabu lammi thine karcyi sauhchi viyimam (नय) 
qa पुनः सं चैव नरः स्नेहे सर्व॑स्मन्नपनीते सति । 
Rags स्थाने करोति शस्त्रर्पायामम्‌ ॥२४२॥ 
चिददि भिददि य तहा तारीतल्कयकिवंस्पिडीभो | 
सच्चित्तापित्ताणं HR 'दव्वाणमुवघार्यं ।२४३॥ 
Chhindadi bhindadi ya taba वाप kayali vamsapindtvd 
Sachchittichittinam kareyi davvinumuva ghilyam (243) 


छिनत्ति भिनत्ति च तथा तारीतरकदलीवंश्पिडीः | 
सचित्ताचित्तानां करोति दरव्याणामुपघतम्‌ ॥२४३॥ 
उवघायं कुण्वेतस्स तस्स णाणाविहेहि करणेहि । 
गिच्छयदो चितिज्जदु कि पच्चयगो ण रबंधो ।२४४।।, 
णोप kuuvantassa tassa ninfivihéhin karanchim 
Nichchhayaco chintijjadu kim pachchyagé na rayavandhe (244) 
उपघातं कृर्वतस्तस्य नानाविधैः करणैः । 
निरुचयतश्चिप्त्यताम्‌ खलु किप्रव्ययको न रजोबन्धः RY YH 
जो सोद णेहभावो afte we तेण तस्स स्यब॑धो । 
णिच्छयदो विण्णेयं ण कायनचेह्ाहिं सेसाहि ॥२४५॥ 
Jo sodu nehabhavo tamhi nare tena tassa tayavandho 
Nichchhayado vinncyam na kyachetthahim sesthim (245) 
यः स तु स्तेहभावस्तस्मिन्नरे तेन तस्य रजोबभ्धः | 
निरुवयतो विज्ञेयं न कायचेष्टाभिः रोषाभिः ॥२४५॥ 
एवं सम्मादिद्ढी aadat बहुविहेसु जोगेसु । 
अकरंतो उवभोगे रागाई ण fers रयेण ॥२४६। 
Evam samméadijthi vattanto vahuvihesu Jogesp 
Akaranto uvavoge tigiyi na lippayi rayena (246) 
एवं सम्य्दष्टिवेतत॑मानी बहुविधेषु योगेषु । 
eT रागादीन्‌ न feces रसा ॥२४६॥ 

242 to 246, On the other hand a person entirely free ftom 
oily smear on the body, standing in a place full of dust, performs 
exercises with a swotd, culs ot breaks trees such as palm, samala, 
plantain, bamboo, and asoka and thus causes destruction to 
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objects, animate and inanimate, In the case of this person who 
is engaged in the destructive activity by assuming vatious bodily 
postures, what is the real explanation for the absence of dust- 
deposit on his person? Certainly it is the absence of oily surface 
that must account for the absence of dusi-deposit on his, petson 
and not his various bodily activities. In the same way a tight 
believer even while he is engaged in’ various activities of thought, 
word, and deed merely because of the absence of feeling of aitach- 
ment in them, is not bound by &armie particles. 


a 


COMMENTARY 


In the above géfhis the causal relation between the feeling 
of attachment and darmi¢ bondage is established by citing posi- 
tive instances on the one hand by which the presence of the cause 
necessatily implies the presence of the effect and also by citing 
negative instances on the other hand where ihe absence of the 
cause implies the absence of the effect, thus adopting the princi- 
ple which is known in Logic as the Joint Mcthod of Agreement’ 
and Difference, 

Next the author describes the thoughts characteristic of the 
nescicnt and the knowing Self, 
जौ मण्णदि हसामि य हिसिज्जामि य otf सत्तेहि । 
` सो मूढो अण्णाणी णाणी wat डु विवरीदो ।॥२४७॥ 
Jo mannadi himsimiya himsijjamiya parehim sattehim 
So mudho annini mini ettodu vivatido (247) 
यो मन्यते हिनस्मि च हस्ये च परः सत्वैः | 
स मूढोऽज्ञानी ज्ञान्यतस्मु विपरीतः ॥२५७॥ 
247. He who thinks, “I kill othet beings or Tam killed by 
other beings,” is a deluded one, devoid of knowledge. But one 
who thinks otherwise is the Knowet, 


^ COMMENTARY 
‘Lhe above-mentioned thought arises from lack of itue know- 
ledge which is the characteristic of wrong belief But such 
thoughts ate absent in the case of one who knows the true natute 


of things and hence he is a right believer. The same idea occuts 
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in the Bhagavad Gita, “Ee who thinks of him as slayer, he who 
deems him slain—these both are void of judgment; he doth not 
slay nor is he slain.” 71.19. 
‘Next the author explains why such thoughts imply fauna 
ot lack of true knowledge. 
आडउक्छयेण मरणं जीवाणं जिणवर्योहि पण्णत्तं | 
आं ण हरेसि तुमं कहे ते मरणं कयं तेसि ॥२४८॥ 
Avukkhayena maranam jivinam jinavarehim pannattam 
Avum na haresi tamam kaha te maranam kaya tesim (248) 
आयुःक्षयेण मरणं ' जीवानां जिनवरः प्र्ञप्तम्‌ । 
आयुन हरसि त्वं कथं त्वया मरणं कृतं तेषाम्‌ ॥२४८॥ 

248. It is declated by the Jinas that the death of living 
beings is caused by the disappearance of their age-determining 
karma. (Since) thou doth not destroy their age-determining 
karma, how is their death caused by thee? 

आउकव्खयेण मरणं जीवाणं जिणवरेहि पण्णत्तं | 
आदं न हरंति तुह कह ते मरणं कयं तेहि neve 

Avulkkayena matanam jivinam jinavarchimn pannattam 

Avum na haranti tuha kaha te maranam kayam tehim (249) 

आयुक्षयेण मरणं जीवानां जिनवरैः प्रज्ञप्तम्‌ । 
आयुन हरन्ति तव कथं ते मरणं कृतं तैः ।२४९॥ 

249. It is declared by the Jinas that the death of living be- 
ings is caused by the disappearance of theit age-determining 
karma. (Since) they do not desttoy thine age-determining karma 
how can thy death be caused by them. 


COMMENTARY 


Death of living beings results only when theit age-determin- 
ing Aarmas wear out, This wearing out of one’s own age- 
karma will be caused by its tunning its full course of duration and 
not by any other means. When that causal condition is absent, 
the result cannot be produced by any other meats, Hence no one 
can think of causing the death of another, Thercfore the 
thought, “I kill 0 Iam killed” is certainly the matk of ajfina, 
ot absence of knowledge of things teal. 


a 
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Next the पात examines the statements expressing thoughts 
relating to life, from the same two aspects, 
जो मण्णदि जीवेमि य जीविनज्जामि य परेहि सत्तेहि । 
सो मूढो अण्णाणी णाणी एत्तौ दु विवरीदो ॥२५०॥ 


५१.५५४. 


So mudho annini क्ष्रां cttodu vivarido (250) 
यो मन्यते जीवयामि च जीव्ये च परैः aes: 
स मूढोऽजञानी श्नान्यतस्तु विपरीतः ।२५०॥ 

240, Tle who thinks, “I live (as caused by othes beings) 
and T cause other beings to live” is a deluded one, devoid of know- 
ledge. But one who thinks otherwise is the Knower 

Next the author points out how this thought is the tesult 
of afitina 

आऊदयेण जीवदि जीवो एवं भणंति सव्वष्हू | 
आं चण देसि तुमं ag तए जीवियं कथं तेसि ॥२५१॥ 
Avuudayena णता jivo evam bhananti savvanhu 
Avumecha oa desi tumamn kahamtaye jiviyam kayam tesim 
, (251) 
आयुरुदयेन जीवति जीव एवं भणन्ति सर्वज्ञाः । 
आयुश्च न ददासि त्वं कथं त्वया जीवितं कृतं तेषाम्‌ ।।२५१॥ 
asx. ‘The Omniscient Ones declare that an organic being 
lives because of the operation of (its) age-karma, (Since) thou 
giveth not age-darma (to living beings) how is theis life caused 
by thee 
आङऊदयेण जीवदि जीवौ एनं भणति सन्वह । 
आं च ण दित्तितुहं कहं णु ते जीवियं कयं तेहि ।२५२॥ 
Avu ‘udayena jivadi jivo evam bhananti savvanhu 
Avumeha na ditt tuham kaham nu te jiviyam kayam tehim 
(252) 
आयुरुदयेन जीवति. जीव एवं भणन्ति सर्वज्ञाः । 
Agee +न ददाति तव कथंतुते जीवितं कृतं तैः ॥२५२॥। 

242, ‘The Omniscient Oncs declare that an organic being lives 
because ofthe operation of (its) age-karwa, (Since) they do not 
give thee thine age-Aarwa, how can they life be caused by them? 

Ty : 
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The life of an organic being depends upon the operatien of 
ils age-Rarma, So long as the age-karma persists to operate, 
the otganic being continucs to live. When that ceases to be, 
life also ceases to be. Since the age-Aarma is entirely self-deter- 
mined in its operation, it cannot be given by anybody else. ‘I'here- 
fore, by no means can one make another live. Hence, the 
thought, “lam caused by others to live os T cause others to live,” 
is cetlainly due to क or absence of the knowledge of the 
reals, 

Next it is pointed out that the thought of causing happiness 
ot miscry has the same significance. 

जो अप्पणा दु मण्णदि दुःहिदसुहिदे करेमि af) , 
सो मूढो अण्णाणी णाणी wet दु विवरीदो Rag 

Jo appanidu mannadi dubida subide दा satteti 

So mudha annini nani ettadu vivarido (253) 

य आत्मना तु मन्यते दुःखिततसुखितान्‌ करोमि सत्वानिति । 
स मूढोऽज्ञानी ्ञान्यतस्तु विपरीतः ।२५६॥। 

253. He who thinks, न cause happiness 0 misery to other 
beings and I am made happy or miserable by others,” is a deluded 
one, devoid of knowledge, The Knower thinks otherwise, 

Next: the author points out how this thought is the result of 
1114 

कम्मोदयेणं जीवा दुक्खिदसुहिद। वंति जदि सब्बे । 
कम्मं च ण देसि तुमं दुविखदसुहिदा कटं कया ते ॥ २५४॥ 
Kammodayena jiva dukkhidasuhida havanti jadi savve 
Kammam, cha na desi Aumam dukkhidasuhida kaham kaya te 
(254) 
कर्मोदयेन जीवां, दुःखितसुखिता भवन्ति यदि स्वँ 1 
केम चन ददासि त्वं दुःखितसुखिताः कथं कृतस्ते ॥२५४॥। 

254. JE all living beings become misctable os happy only 
when their द्वक begin to opesate and since thou dost not give 
them their £armas, how are they made miserable ot happy by 
thee, 
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कम्मोदयेण जीवा दुक्रिविवसुहिदा हवंदि जदि स्पे | 
* कम्मं चण दिति ge कदोसि कहं दुक्खिदो तेहि २५५) 
Kammodayena jiva dukkhidasuhida havanti jadi savve 
Kammam cha na dinti tuham kadosi kaham dukkhido tehim 
(255) 
कमदियेन जीवा दुःखितसुखिता भवन्ति यदि सवं । 
कमं च न ददति तव कृतोऽसि कथं दुःखितस्तः ।॥२५५। 
as. If all living beings become misetable or happy only 
when their Aawas begin to operate and since they do not give 
thee thy armas, how art thou made miscrable by them, 
कम्मोदयेण जीवा दुकिखदसुहिदा हवति जदि aed | 
कम्मं च ण दिति qe कह तं सुहिदो कदो तेहि ।॥२५६॥ 
Kammodayena jiva dukkhidasuhida havanti jadi sayve 
Kammam cha na dinti tuham kaha tam suhido kado tehim 
` (256) 
कमेदियेन जीवा दुःखितसुखिता भवन्ति यदि aa 
कर्म च a वदति तवे कथं त्वं सुखितः Hat: ।॥२५६॥ 
256. Jf all living beings become miserable os happy only 
when their £arwas hegin to operate and since they do not give 
thee thy Aarmas, how att thou made happy by them. 


COMMENTARY 


Whether a living being is happy of miserable, is entitely 
determined by the operation of its Aarmas, If the causal condi- 
tion is absent, the resultant expericnce will also ccase to be, One’s 
karma cannot be got asa gift from another. It is acquired only 
by one’s own conduct in life. “Hence one cannot make another 
. happy ot miserable. Hence the thought, “I make others happy 
of miserable ot Iam made happy or miserable by others” is cer- 
tainly the mark of qaana ‘Thus through these दक्र the 
author emphisises that death and life, misery and happincss are 
all the result of the operation of one’s own Aarma, 


sit .मरदि जो य feel जायदि कम्मोदयेण सो स्वो । 
तम्हा दु मारिदोदे दुहाविदो चेदि णहु freer ॥२५७॥ 
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Jo maradi joya duhido jayadi kammodayena so savvo 
Tamha du mitidode duhavido chedi nahn michcha (257) 
यो म्रियते aed दुःखितो जायते कर्मोदयेन स सर्वः । 
तस्मात्तु मारितस्ते दुःखितसचेति न ay मिथ्या ।२५७॥ 
2s7. One dies or one becomes miserable while alive; all 
these happen as a tesult of the operation of one’s own (कत 
Therefore, “Ele is killed by me and he is made miserable by me” 
~—is not this view of yours cntitcly false? 
जोणमरदिणयदुहिदो सोवि य कम्मोदयेण. चेवखलु | 
तम्हा ण मारिदो ण दुहाविदो चेदि og मिच्छा ॥२५८॥ 
Jo na matadi naya duhido soviya kammodayeya cheva khalu 
‘Tamha naridona duhavido chedi nahu michchha (258) 
ata भ्रियते aa दुखितो सोपि च कमेदियेन चेव खल । 
तस्मान्न मारितो न दुःखितक्चेति न खलु मिथ्या ey 

258, One docs not die of one docs not become miscralsle 
while alive, this also is ccxtainly the result of the operation of 
one’s own Rarmas. ‘Therefore, “He is not killed by me and he 
is not made miserable by me”’—is not this view of yours entirely 
false ? : 

Next the author points out that this crroncous belief is the 
cause of bondage. 

एसा दु जा मदी दे दुःखिदसुहिदे करेमि सत्तेति । 
एसा दे मृढमदे Yeas TIT कम्मं ॥२५९॥ 

1280, du ja madi de dukichidasuhide व्ल satteti 

Esa de mudhamayi suhasuham bandhaye kammam (259) 
एषा तु या मतिस्ते दुःखितसुखितान्‌ करोमि सत्वानिति | 
एषा ते मूढमतिः py बध्नाति कर्म ।२५९॥ 

259. This false notion of thine, “I make other beings miser- 
able or happy” is illusofy. ‘This leads to the bondage of harmas 
good ot bad. 

दुविखदसुदिदे सत्ते करेमि of एवमज्भवसिदं.तँ । 

तं पावबंधगं वा पृण्णस्स व बधं होदि ॥२६०॥ 
Dukkhidasuhide satte karemi jam eva majjhavasidam te 
Tam piva bandhagam ya punnassava bandhagam hodi (260) 


1 


॥ 4 
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दुःखितसुखितान्‌ सत्वान्‌ करोमि यदेवमध्यवसितं ते । 
ततूपापबन्धकं वा पुण्यस्य वा बन्धकं भवति ॥२६०॥ 
260. “I make other beings miserable ar happy’. This 
thought of thine causes karmic bondage of the nature of vice 
ox virtue. 
मारेमि जीरवावेमि य सत्ते जं एवमञ्फवसिदं ते । 
तं पावब॑धगं वा पुष्णस्स व बंधगं होदि ।२६१॥ 
Miremi jivivemiya satte jam cva majjhavasidam te 
‘Tam pivabtodhagam va punnassa va bandhagam hodi (261) 
मास्यामि जीवयामि च स्वान्‌ यदेवमध्यवसितं ते । 
तत्पापबन्धकं वा पुण्यस्य वा बन्धकं भवति UREA 

2671. “T kill other beings or. make them live.’ 'This thought 
af thine cluses Aamic bondage of the nature of vice 0४ virtue, 

Next it is pointed out that the thought to kill is the same ` 
19 killing, 

अञ्मावसिदेणः बंधो सत्ते मारेउ मा ब ART | 
एसो ब॑धसमासौ जीवाणं णिच्छयणयस्स ।॥२६२॥ 
Ajjhavasidena bandho satte mirevu miva mirevu 
Uso bandhasamiiso jivinam nichchhyanayassa (262) 
अध्यवसितेन बन्धः सत्त्वान्‌ मारयतु मा वा मारयतु | 
एष बन्धसमासो जीवानां निङ्वयनयस्य ॥२६२॥ 

262. ‘The will to kill is enough to bring bondage itrespee- 
tive of the fact whether animals are killed or are not killed, 
Titom the real point of view this in short is the mode of bondage 
in the case of sivas (or empisical selves). 

Again the author points out how thought is the cause of 
bondage and of papa ot pana, vice ot virtue. । 

एवमलिये अदत्ते saat परिग्ह चेव | 

ate अज्मवसाणं जं तेण दु TSH पावं ॥२६३॥ 
Tivamaliye, adatte abambhachare pariggahe cheva 
वा ajjhawasiinam jam tena du vajjhaye pivam (263) 

एवमलीकेऽदततेऽब्रह्मये परिग्रहे चैव 

क्रियतेऽध्यवसानं यत्ते J बध्यते पापम्‌ ॥२६३॥ 
263. ‘Thus (the will to kill), the will to lic, to steal, to be 
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unchaste and to acquite property (inordinately) leads to bondage 
` evil &armas. ष 
"तहवि य at दत्ते at अपरिगहत्तणे चेव । 
कीरद्‌ अज्भेवसाणं जं" तेण दु IAT FT ॥२६४॥ 
Tahavi ya sachche datte bambhe apatigahattene cheva 
Kirayi ajjhavasinam jam tena du vajjhaye pungam — (264) 
तथापि च सत्ये दत्ते ब्रह्मणि अपरिग्रहत्वे चैव | 
क्रियतेऽध्यवसानं यत्तेन तु बध्यते पुण्यम्‌ Revi 
264. Wheteas (the will not to kill), the will’not to lic, not 
to steal, not to be unchaste and not to acquire property (inos- 
dinately) leads to the bondage of good darmas. 


COMMENTARY 


, The same truth is conveyed by Christ through Lis teachings 
when he emphasises the inner purity of heart, “Blessed are the 
pure in heart for they shall see God.” ‘This clearly implies that 
the xealisation of the divinity in man is necessarily conditioned 
by the purity of heast; whereas when the heart is impure, it brings 
about sin, The following words of Christ make this clear, “Ye 
have heard that it was said by them of old time, ‘Thou shall not 
commit adultery. But I say unto you, that whosoever looketh 
ob a woman to lust aftes hes hath committed adultery with her 
already in his heart.” St, Matthew V.27 & 28. 

Next it is pointed out that the objects in the external world 
can neither be the cause of karmie bondage. 
ay Tera जं पुण अज्छवसाणं तु होदि जीवाणं | 
णय वत्थुदो दु बंधो अञ्भवसाणेण बंधोत्ति ।२६५॥ 
Vatihum padhuchcha jam puna ajjhavasinam tu‘hodi jivanam 
Na hi vattudo du bandho ajjhavasinena bandhotthi (265) 
वस्तु प्रतीत्य यत्युनरध्यवसानं तु भवति जीवानाम्‌ । 
, ` न च वस्तुतस्तु बन्धोऽध्यवसानेन बन्धोऽस्ति") २६५॥ 
265. Thought in an empirical Self is always conditioned by 
an object in the external world, Nevertheless it is not that exter 
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nal object that is the cause ofbondage. It is by thought that 
bonglage is caused. 


CoMMENTTARY 


‘The direct cause of bondage is thought and not any external 
object, though this is the cause of thought itself. ‘Then why 
should external objects be tabooed? It is for the purpose of 
condemning the thought based upon the external objects. 
Thought without the basis of an external object never occurs in 
the consciousiless of Self. If it is possible to have thought with- 
out the hasis-of an external object, then thought corresponding 
to non-existing objects must also appeat. 10 the case of a per- 
son born of a tcal mother, you can entertain the thought, “I am 
going to kill her son”. But in the case of a barren woman, the 
thought, “Lam going to kill her son’, would be meaningless 
because there can be no son born to a barren woman, Hence it is 
certain that there can be no thought without a basis {0 scality, 
Hence it necessarily follows that condemnation of evil thoughts 
leads to the condemnation of corresponding objects of reality. Vor 
itds only by preventing the cause that the effect can be prevented 
from occurring, Could it not be maintained that hecause the exter- 
nal object is the cause of that cause which produces bondage, there- 
fore, ‘the external object is itself the cause of bondage? No, Lot, 
the real causal condition of bondage, the conative idea is lacking, 
If the external object were by itself capable of producing Aarmie 
bondage, then it would have identical effect in the case of a saint 
who moves about with gentleness and caution actuated by the 
ideal of love and mescy and of a hypoctite in the garh of a saint 
who roams about rough and tough without any care, ‘That is 
both of them must have the same reaction in the environment 
which is common to both, Tt is not so as a matter of fact. ‘The 
saint pure in heart is untouched by sin’ though he lives in the 
same cnviroaments as the false and hypocritical ascetic who, 
because of the*absence of the purity of thought, is still attached 
to sensual pleasures and is thus subject to karmic bondage, 
Hence it i not the environmental object lout it is the inner thought 
that is the cause of bondage, 
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Next, the author points out that the thought which is said to 
be the cause of bondage is false because of the absence of abjec- 
tive evidence to corroborate it 

दुविखदसुहिदे जीवे करेमि बंधेमि तह विमोचेमि | 

जा एसा मूढमदै णिरच्छया सा ह दे मिच्छा ।२६६॥ 
Dukkhidasuhide jive लभं vandhemi ‘taha vimochemi 
Ja esa mudamayi nitachchhaya sa hu de michchha ' (266) 


दुःखितमुखितान्‌ जीवान्‌ करीमि बध्नामि तथा विमोचयामि । 

या एषा मूढमतिः निरर्थिका सा खल्‌ ते मिथ्या Re atl 
266, “I make living beings पलपल कणर { biad or 
tclease,Lhem.” Such thought in you is meaningless, Verily it is fulse, 


COMMENTARY 


Happiness or misery of a pesson is entirely dependent upon 
that person’s nature and it cannot he due to any external influcnee, 
Hence the proposition, “I make him happy or I make him miser- 
able” is false, because it is uncostoborated by objective reality, 
More assertion of a proposition cannot make it real, [८ cannot 
create its own objective evidence of corroboration. If it is possi-, 
ble for the asserted proposition to carry within itself the coxro- 
horative evidence of objective xcality, then such statements must 
become teal by the mere fact of assertion as, “Lam gathering sky- 
flowets,” Elence no assertion by itself can catry its own truth- 
value with it, £ 

Next it is explained how such a thought is without cortobosa- 
tive evidence, 


अज्भवसाणणिभित्तं जीवा as कम्मणा जदिहि) 
मुच्चंति मोक्ठमण्गे fear a ad कि करोसि तुमं \२६७॥ 
Ajjhavasinanimittam vajjhanti Kammana jadi hi 
Mujjantl mokkhamagge tida ya te kinkarodi tumam (267) 
अध्यवस्ताननिमित्तं जीवा बध्यन्ते कर्मणां यदि fg 1 
मुच्यन्ते मोक्षमागे स्थिताश्च तत्‌ किकरोषि ef ॥२६७॥ 
267. If their own thoughts are the real condition by which 
souls are hound by £armas ot get released from them while standing 
on the path of salvation, then what is there that thou canst achieve? 
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COMMENTARY 


The proposition in thought, “I bind of J telease” in otder 
to he true must have as its objective meaning, actual bondage or 
40८8५ of jivas, as corroborative evidence, But as a matter of 
fact jivas are bound or released according to their own thought 
conditions. Anothe? person’s thought would be entitely ineflec- 
tive, therefore, to bind or release other jias, Hence your 
thought, “I bind or I sclease other sivas”? is entirely falsc 
since it is not gorroborated by abjective evidence, Hence yout 
claim, “I bind or release other jas” is only illusory. 

Next the author describes the behaviour of one who is delud- 
ed hy such incflectual and fruitless thought. 

wad arg जीवो अज्भछवसाणेण त्िरियणेरद्रए | 

देवमणुवे य स्वे पुण्णं पावं च अणेयविहं ॥२६८॥। 
Savye kareyi jivo ajjhavasinena tiriyancrayiye 
Devamanuveyd savve punnam pivam cha aneyaviham (268) 

सर्वान्‌ करोति जीवोऽध्यवसानेन तिय॑ङ्नरयिकान्‌ | 

देवमनुजांद्च सर्वान्‌ पुण्यं पापं च नैकविधम्‌ ॥२६८॥ 

268, ‘The Self, by its own thought activity creates for itself 
the form of beings—sub-human, hellish, celestial, and human 
and also various types of virtue and vice. 

धम्माधम्मं च तहा जीवाजीवे अलोयलोयं ` च | 
सव्ये ate जीवो अज्छवसाणेण अप्पाणं ॥२६९॥ 
Dhammadhammam cha taha jivajive aloyaloyam cha 
Savve kareyi jivo ajjhavasinena appanam (269) 
gated च तथा जीवाजीवौ अलोकलोकं च | 
सर्वान्‌ करोति जीवः अध्यवसानेन आत्मानम्‌ ।२७९॥ 

269. अप्त, the Sclf through its own thought-activity 

may identify itself with the categories of dharma of adharua, 


soul, non-soul, the Universe and the Beyond, 
> 
a) 


५ CoMMENTARY 
* ‘The will to do a thing makes a person the doct of that act. 
‘Thus the will to kill makes him a killer, the will tg steal makes 
him a thicf and so on. ‘Chus a particular conative tendency in 
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the Self makes that Self the agent of the corresponding action, 
Similarly thought condition determining birth as o hell inhubicant, 
when stipe will lead to the bisth as a hellish being, ऊणा 
appropriate and cflicient thought conditions will make the Self, 
a celestial or human being, ‘The same appropriate thought acti- 
vity will cause him to do vittuous deeds ps vicious deeds and 
enjoy bappincss or miscry, The very same thought activity as 
a process of knowledge, may bring: in the categarics of dharma, 
adharma, the wotld including animate and inanimate objects, 
and space beyond as objects of knowledge cclatél to Self. Bur 
this very same thought vitiated by absence of right knowledge 
may lead the Self to crroncously identify itself with the various 
external objects. In all these cases the Self deviates from its own 
inttinsic natute of purity and gets vitiated by alien influences on 
account of which the Sclf through its vitiated thought activity 
goes astray from his own nature assuming various forms, unteal, 
ephemeral, and impuxe, Thus the real r/sbis are entirely free 
from such vicious and erroneous thought activity, 
Next it is pointed out that those who are free from such 
thought activity are not subject to armic hondupe. 
एदाणि oe जेसि अज्छवसाणाणि एवमादीणि | 
ते असुहेण esr व कम्मेण मुणी ण लिप्प॑ति ।२७०॥ 
एप पकी jesim ajjhavasinani evamadini 
Te asuhena suhena va kammena muni na limpanti (270) 
एतानि न सन्ति येषामध्यवसानान्येवमादीनि । 
तेऽशुभेन शुभेन वा कर्मणा मुनयो न किप्यन्ति ॥२७०॥ 


ajo, ‘The saints, in whom such thought activities are not 
ptesent, are not contaminated by karmas, good or नवत्‌. , ^ 


COMMENTARY 


‘ 

The thought activities mentioned above, occu: when the 
intrinsic natute of the Sclf is not realised. ‘I'he sealisation of the 
true Sclf implies the three aspects. Taith in the ultimate purity 
of the self, knowledge of the ultimate self, and being identified 
with that ultimate self—these three aspects constitute the wfsehaya 
rainairaya, the three jewels from the higher point of view, ‘the 
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thought activities referred to in the preceding two र ave 
not hased upon the experience of that Absolute Self, Therefore 
they are associated with the empitical Sclf, Tempitical Sclf implies 
the opposite of the ‘Transcendental Real Sclf. ‘Therefore the 
activities of belicf, knowledge and conduct of the empirical Self 
are from the real point of view, erroncous belief, erroneous know- 
ledge and crtoncous conduct. ‘Therefore Aarmic bondage results 
from them. [1५५८6 it follows that in the case of a saint equipped 
with true knowledge of Self, these psychic activities are absent 
and hence thefe is no Aarmi¢ bondage. 

Next the term Adhyavasana is explained, 

बुद्धी ववसाओवि य अज्फ़रवसाणं मदीय विण्णाणं | 
wage सव्वं चित्तं भावो य परिणामो ॥२७१॥ 

* Buddhi vavasavoviya ajjhavasinam madiya vinnanam 
Hyattameva savvan chittam bhavoya_patinaimo (271) 
` ` बुद्धिव्य॑वसायोऽपि च अध्यवसानं after विज्ञानं । 

एकार्थमेव as चित्तं भावद्च परिणामः ॥२७१॥ 

द, 0/४ (understanding), vyarasaya (resolving), adhya- 
vasana (conative activity), maf (thinking), ofaana (knowing), 
ehitta (consciousness), bhava (conscious mode), and parinuma 
(conscious manifestation)—all these words have the same meaning, 

Next the gyavahiranaya is denied hy the nisehayanaya, * 

एवं ववहारणभो पडिसिद्धो जाण गिच्छयणयेण' । 
गिच्छयणयास्सिदा पूण मुणिणो पावंति णिव्वाणं ॥२७२॥ 
Evam vavahiranivo padhisiddho jina nichchhayanayena 
Nichchhayanayassida puna munino pavanti nivvinam (272) 
एवं व्यवहारनयः प्रतिषिद्धो जानीहि Presta । 
निदधयनयाभ्रिताः पृनर्मुनयः प्रप्नुवन्ति निर्वाणम्‌ ॥२७२॥ 

272, ‘Thus know ye that the practical point of view is con- 
tradicted by the real point of view. It is by adopting the teal 
point of view that the saints attain Nitvina or Liberation, 


चै 
[9 ०१1) (१. 


॥। 
The (wisehaya) seal point of view is based upon the Self. The 
(wyavahara) practical point of view is based upon external things. 
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‘Ybus from the teal point of view, all the exicrnally conditioned 
thought activities because they constitute the causal condition 
for karmic bondage have to he rejected by the saints who have 
renounced all. १1५ renounce such thought activities, they have 
to teject the practical polnt of view itself since that is based upon 
external things. Spisitual liberation from. karmic bondage is 
possible only by adopting the real point of view. Tlence one 
who wants to reach the goal of Nitvaina has to adopt the teal 
point of view and reject the practical point of view. 


वदसमिदीगुत्तीभो सीरुतवं जिणवरेहि पण्णत्तं । 
orc वि अभविभो अण्णाणी मिच्छदिट्टी दु ।२७३॥ 
Vadasamidi guttio silatavam jigavarchim pannattam 


Kuvvanthovi abhavivo annani michchhaditthi du (273) 
व्रतसमितिगुप्तयः शीलतपो जिनवरैः watery | 
` कूर्वननप्यभव्योऽज्ञानी भिथ्यादृष्टिस्तु 1 २७३॥ 


273, Persons incapable of spiritual liberation even though 
they observe vows, carefulness, restraints, rules of conduct, and 
penance as described by the Jinas do remain without true know- 
ledge and of false faith. 


CoMMENTARY 


Vatious kinds of religious discipline prescribed hy the Jina 
ate from the wavahdra point of view, Hence they constitute 
vyavahira chavitra, course of conduct prescribed for the ordinary 
man. ‘These rules of conduct may be observed even by abhanyus 
—-persons innately unfit for spiritual salvation, Tven though such 
an abhavya practises those rules of conduct, he cannot be consi- 
deted to be equipped with the three jewels of the higher order 
which ate based upon the nature of the pure Self. Uence his 
conduct is only of the lower order belonging to the three jewels 
of the lower order, Hence from the absolute point of view, 
since the abhaya is cadowed with the inferior jewels, his faith 
and knowledge cannot be considered to be ‘ofthe right kind, 
Therefore even the successful observance of the tules of conduct 
docs not entitle him to he classed among those of right knowledge 
and right faith, Ulence he must remain कुक and (क, 
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Liven when he is well-versed in the Sctiptures, is he still to 
be called an a/fdui? ‘Vhe answer is given in the next (ण, 
wad असहृहंतो अभवियसत्तो दु जो अधीएज्ज | 
पाठो ण करेदि गुणं असहृह॑तस्स णाणं तु ॥२७५॥ 
Mokkham asaddahanto abhaviyasatto do jo adhiyejja 
Patho na karedi* gunam asaddahantassa ninam iu — (274) 
मोक्षमश्रहुधानोऽभव्यसत््वस्तु योऽधीयीत । 
पाठो न करोति गुणमश्रहुधानस्य ज्ञानं तु ॥२७५॥ 

274, An abhavya, one unfit for अपप salvation, has no 
faith in woksha, hence though well versed in all the scriptures, 
such a study does not endow him with right knowledge ox qualifi- 
cation because of the lack of faith 


e 


CoMMENTARY 


“he seality of maoksha is not believed in by the abhavya 
because he is devoid of the right knowledge of the pure nature of 
the Self. ‘herefore he has no belief even in knowledge. = "पए 
devoid of right knowledge and tight faith, his mastery of the 
scriptures cannot make him the real Knower and it docs no good 
to him, ‘I'hus in spite of his learning, he remains devoid of know- 
ledge. 

Ilas he not by his observance of the rules of conduct, faith 
at Jeast in dharwa? ‘I'he answer is given in the (क below, 

सदृहदि य पत्तेदि, य रोचेदि य तह्‌ पणो य फासेदि । 
धम्म भोगणिमित्तं णहु सो केम्मक्खयणिमित्तं ॥२७५॥ 
Saddahadiya pattadiya tochediya taha punoyd phasedi 
Dhammam bhoganimittam nahu 80 kammakkhayanimitam 
(275) 
श्रहुधाति च प्रत्येति च रोचयति च तथा पुनद्च स्पृशति । 
धर्मं ,भोगनिमित्तं न खल स करमक्षयनिभित्तम्‌ ॥२७५॥ 

275, No doubt he has faith in (a kind ‘of) dharma, he ac- 
quires it, he delights in it and practises it. But it is all-with the 
object of future enjoyment. Certainly not (that dharma which 
leads to the) destruction of armas. 
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Next woksha mdrga, path of salvation is described from the 
vyavahdra and aischaya points of view, the former to be rejected 
and the Iatter to be adopted. 

आयारादीणाणं जीवादीदंसणं च विण्णेयं । 

'छञ्जीवणिकायं च तहा wore चरित्तं तु बवहारो ।॥२७६॥ 
Ayiridininam jivididamsanam cha vinneyam 
Chhajjivinikayameha taha bhanayi charittam tu vavahird (276) 

आचारादिज्ञानं जीवादिदरैनं च विज्ञेयम्‌ | 

षट्‌ जीवनिकायं च तदा भणति चरित्रं तु व्यवहारः ॥२७६॥ 

276. let it be known that (knowledge of the scriptures 
such as) Acharanga is right knowledge. (Taith in the categories 
of) क etc., is tight'faith, (Protection of ) the six kinds of orga- 
nisms is tight conduct. "८७८, it is said, constitule gyavahyra 
(mikshamared)—the path of salvation from the practical point 
of view). 

आदा खु ASH णाणं आदा मे दंसणं चरितं च | 

आदा पच्चक्लाणं आदा मे संवरो जोगौ ।(२७७॥ 

Ada khu majjhananam adi me damsane chariite ya 

Adi pachchakkhanam Adi me samvaro jogo (277) 

आत्मा WE मम ज्ञानमात्मा मे दशेनं चरित्रं च । 

आत्मा प्रत्यास्यानं आत्मा मे संवरो योगः ॥२७७॥ 

277. Whereas the Scif is my right knowledge, the Self is 
my right faith, the Sclf again is my right conduct. ‘The Self is 
senunciation, the Sclf is the stoppage of armas and yogic medita~ 
tion. (These constitute the wisehaya moksha marga, os Path of 
Salvation from the real point of view). 

Emotional states such as attachment are the cause of hond- 
age, They are alien to the nature of the pute Self? ‘Then how 
do they occur in the consciousness of the Self? Do they result 
from direct manifestation of the Self or are they ‘gaused by alicn 
influences? This question is answered in the succeeding द्र, 


जह फल्ियमंणी eat ण सयं परिणमद्‌ रायमादहि । 
रंगिज्जदिं अण्णेहि दु at रत्तादीहि safe ।॥२७८॥ “ 


‘opattart च तष्ट 
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Jaba phaliyamani suddh6 na sayam patinamayt riyamayihim 
Rangijjadi angehim du so saltadihim davvehim (278) 
यथा स्फटिकमणि शुद्धो न स्वयं परिणमते TATE | 
waded स॒ रक्तादिभिद्रैव्यैः ।1२७८॥ 
एवं णाणी सुद्ध ण सयं परिणमद्‌ रायमार्ईहि | e 
राद्रज्जदि अण्णेहि दु सो रागादीहि दोसे ॥२७९॥ 
livam वप्रां suddho na sayam pazinamadi riyamiyihim 
Rayijjadi annehim du so ragadihim déschim (279) 
एवं ज्ञापीः शुद्धो न स्वयं परिणमते रागादेः । 
waste स॒ रागादिभिदोषिः ॥२७९॥ 

278-279. Asa picce of crystal, itself being pute'and colour 
Jess, cannot appear red-coloured of its own accord, but in associa- 
tidn with another sed-coloured object, it appeats coloured sed; 
in the same way the Self, himself being pure cannot haye cmotional 
activitigs such as attachment, ०८, of his own accord, But when 
influenced by alien impurities, he gets tainted by such impure 
emotions of attachments, ५९, ५ 

Tt is next pointed out that one who knows the teal nature 
of things realises that the Self, the Knower, is not the cause of 
the impure psychic states such as attachment, ctc. 

, ण य रयदोसमोहूं कुग्बदि णाणी कसायभावं वा | 
सयमप्पणो ण सो तेण कारगो तेसि भावाणं ॥२८०॥ + 
कय siyaddsamoham kovvadi nani kasayabhavam va 
Sayamappano oa so tena karagd tesi bhivanam (280) 
न च रागद्वेषमोहुं करोति ज्ञानी कषायभावं वा | 
स्वयमेवात्मनो न स तेन कारकस्तेषां भावानाम्‌ ।२८०॥ 

2६0. , ‘I'he Knower docs not of his own accord produce in 
himselfattachment, aversion, delusion and such other grosser emo- 
tions, Tenee he is not the causal agent for those psychic states, 

Next it is’pointed out that the ego devoid of the knowledge 
of the seals attd immersed in nescience is causally responsible for 
such impure psychic states, 

रागम्हिय दोसम्हिय कसायकम्मेसु चेव जे भावा। 
तेहि दु परिणम॑त्तौ रागादी बंधदि पुणोवि ॥२८१॥ 
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figambhiya désamhiya kasayakammesu cheva jo bliivi 
‘Tehim du parinamanto दहता bandhadi punovi (281) 
Ut च द्वेषे च कषायकर्मसु चैव ये भावाः। 
det परिणममानो रागादीन्‌ बध्नाति पूनरपि ॥२८१॥ 
& When the material दका pertaining to altachment 
aversion, and gtosscr cmotions bepin 10 operate, the empirical 
co begins to have corresponding psychic states. ‘hese psychic 
manifestations of altachment, etc, of which he is the causal 
agent do produce in their twin fresh (कक hondage, 
रागम्हिय दोसम्हिय कसायकम्मेसु चेव जे भावा) 
तेहि दु परिणमंतो रागादी ब॑धदे चेदा URC 
Raigamhiya ववष kasaya kammesu cheva je bhivi 
Tehim du pasinamantd #igidi bandhade cheda (282) 
रागे च दोषे च क्रषायकर्मसु चैव ये भावाः | 
तैस्तु परिणममानो रागादीन्‌ बध्नाति चेतयिता ॥२८२॥ 

282, ‘The empirical cgo which is manifesting in the psychic 
states of altachment, aversion, and grosser emotions and which 
identifies itself with those psychic states gets hound hy corres. 
ponding fiesh Rare mattes 

Next the author points out that the Self is not the causal 
agent for the emotion of attachment, cte, 

अपडिक्कमणं gfe अपच्चक्वाणं तहैव विण्णेयं | 
एएणुवएसेण य अकारओ वण्णिओ चया ॥२८३।। 
Apadhikkamanam duviham apachchakkhinam taheva vinneyam 
Tiyenuvayesena ya akiirayo vanniyo cheya (283) 
अप्रतिक्रमणं द्विविधमप्रत्याख्यानं तथेव विज्ञेयम्‌ | 
एतेनोपदेशेनतुअकारको वर्णितश्वेतयिता ॥२८.२॥ 

283. Non-tepentance is of two kinds and non-renuneiation 
also should be known to be similar. By such teaching the Self 
of the nature of consciousness is said Lo be not thelr causal agent. 

अपडिक्कमणं दुविहं दव्वे भावे तहा अपच्चखाणं 1 ' 
एएणुवएसेण य अकारभो वण्णिओ चैया ॥२८४॥ 


‘ale टु परिणममाणो 1 
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Apadhikkamanam duviham dayve bhave tahi apachchkhanam 
Ilyenuvayesena ya akarayo vanniyo cheya (284) 
अप्रतिक्रमणं द्विविधं द्रव्ये भावे तथाप्रत्याख्यानम्‌ । 

एतेनोपदेशेनतुअकारको वर्णितश्चेतयिता ॥२८४॥ 

284. Non-repentance is of two kinds, physical and psychi- 
eal and so also nonrenunciation; by such teaching the Self of 
the nature of consciousness is said to be not their causal 
agent. 

जावं अपडिक्कमणं अपच्चक्छणं च दव्वभावाणं | 

HE आदा तावं कत्ता सो होई णायब्वो ॥२८५॥ 
Javam apadhikkamanam apachchakhanam cha davvabhivinam 
Ruvvayi aida tivam kattié so hoyi nayavvo (285) 


५ यावदप्रतिक्रमणमप्रत्याख्यानं च द्रव्यभावयोः | 


करोत्यात्मा तावेत्‌कर्त स॒ भवति ज्ञातव्यः URN 
285. So long as the Self does not practise renunciation and 
tepentance, both physical*and psychical, it should be undetstood 
that he is the causal agent of armas. 


ComMMIN'TtARY 


Pralikramana implics confession and repentance for past 
misdeeds, pratikrawana, therefore, means instead of confes- 
sion and repentance, recalling to memoty the past experiences 
with implicit approval, ‘This xccalling to memory the past im- 
pure experience is of two kinds, psychical and physical, षः 
Adydne implies restraining or abstaining from a desire for future 
sensual enjoyment, lpratydkiyina is its opposite. Tt means 
the absence of that estiaint and hence an uninhibited 
longing for futuse pleasuses. ‘This is also of two kinds 
material and psychical, The material karmic condition 
produces the corresponding psychic states of emotion either 
approving the past experience or longing for future pleasures. 
The causal relation thoxefore exists between’ the material aspect 
ayd the psychical aspect and these Lwo aspects of apratikramana. 
and apratyikhydna since they imply the operation of material 
Aarmas and. thé appearance of psychic arma have no relation to 

12 न 
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the pure Self of the nature of consciousness, Tlence the pure 
Self cannot be considered as the causal agent of these two types 
of karmas, ‘This is the Message of the Scriptures, But when 
the pute Self forgets its own real nature and identifies itself with 
the grosser emotions of the empixical ego, he is not able to repent 
for the past experiences, nor refrain from the future ones, So 
long as he is thus spisitually incapacitated to wipe out the past 
and to reject the future, he feels himself responsille for all those 
impure emotions caused by &armie materials and thus he becomes 
the Aarta or the causal agent of those expericnces. 

How the material condition can produce psychic  siates 
operating as ximivia and how the Self is concerned of related 16 this 
causal process is elucidated by an example taken from ordinaty life, 

आधाकम्मादीया पोगगलदव्वस्स जे दमे दोसा | * 

we ते Hoag णाणी परदग्वगुणाउ जे णिच्च Aca 
Adhikammidiya poggaladavvassa je ime dosi 
Kaha te kuvvayi nani paradavvaguilavu je nichcham (286) 

अधःकर्मा्याः पुदगलद्रव्यस्य थ इमे दोषाः | 

कथं तान्करोति ज्ञानी परद्रव्यगुरणास्तु ये नित्य ॥२८६॥ 

286, How can the Self, the Knowet, cause these defects 
in the material things used in the preparation of food since those 
are the attributes of extcrnal objects, 

आधाकम्मं vefad च पोग्मलमयं दमं aed | 
me तं मम हौ कयं जं णिच्चमचेयणं वृत्तं ॥।२८७॥ 
Adhakammam uddesiyarn cha poggalamayamn imam davvam 
Kaha tam mama hoyi kayam jam nichchharhacheyanam vuttam 
(287) 


aris च पुद्गरुमयमिदम्‌ द्रव्यम्‌ । 
कथं तन्मम भवति कृतं यन्नित्यमचेतनमुक्तम्‌ २८७ 
287, Even when food is prepared by others for me, the things 
usedare material in nature, ow can these defects, be considered 
to be caused by me when they tcally pertain to imaimate objects, 


^ 


CoMMENTARY 
In the case of the householder as well as the ascetic there 
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are important principles prescribed in the matter of food. Only 
whatJs called pavitra-ahara os: pure food is fit to be caten by them. 
But in the matter of preparing food there ate various possibilities 
of defeeis occurring therein, ."I'he articles used may be defective 
and may vitiate the quality of food prepared thereform, The neces- 
sary things used for preparing food such as water, fite, 66, because 
of careless selection may also vitiate the food prepared, Whether 
the preparation is made by yourself of by a cook under yout 
insttuctions, the defects which may be present in the food pre- 
paced and which make it unfit for consumption ate all defecis of 
material articles utilised in the preparation of food, ‘The articles 
used for the preparation together with the, person engaged in 
cooking are all external conditions to you. Food ptepared forms 
the effect of all these external causal conditions and this is also 
extetnal,—the whole process of causal condition tesulting in the 
form:-of effect. The prepared food is completely extetnal to the 
person who is going to consume the food. He is not concerned 
in the series of operating causes and the resulting effect, ‘There- 
fore he is neither concerned in the production of the defcets pre- 
sent in the food noris he xesponsible for the same, ‘They all 
pertain to material inanimate objects in the external world. But 
if he accepts that food which is defective and unfit for consump- 
tion with the full knowledge of the fact that defective articles 
were uscd and there was catelessness in ptepatation thereof, he 
becomes tesponsible for those defects, and he is therefore subject 
to demerit thereof, But if he rejects that food, he is not respons- 
ible for the defects and therefore he will remain uninfluenced by 
the demerits thereof. This illustration is quite parallel to the 
previous case, where the material Aarmie conditions produce 
corresponding psychic states of an impure nature, These im- 
pute psychic states, since they ate produced by material Karmic 
conditions which are different in nature from the Self and also 
external to it, both the cause and effect remain external and 
alien to the Self, Therefore the’ pute Self is not directly 
comfcctned in this causal series and hence is not sesponsible 
for the defects and imputities present in the result, He can 
maintain this wnconcernedness and indifference only by the 
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practice of pratiLramana and pralydhhydna, disowning: the past 
and | rejecting the future oecurrence of chase inipure psychic 
states, If on the other hand, the Self hy abandoning the spiritual 
discipline imposed by pratikramana and pratydkhydna, identifies 
itsel€ with the past impure emotions and readily commits himself 
to future similar indulgences, he becomes filly responsible for the 
defects thereof, and therefore gets hound hy corresponding 
karmas. ‘I'his case, is therefore analogous to the case where the 
person accepts the defective and impure food though he is not 
concerned with the ptepasation thereof, 

Thus ends the chapter on bandha or Bondage, 

Thus bandba quits the stage. 


CHAPITR IX 
Moxstta on Linrrarron 


Then Moksha enters tho stage. 


` जह णाम कोवि पूरिसो बंधणयभ्मि चिरकालपडिबद्धो | 
feet मंदसहावं are च वियाणएु तस्स ॥२८८॥ 
Jaha nima kovi puriso vandhandyammi  chiraléilapadhi- 
baddho 
Livvam mandasahiivam kilam cha viyanaye tassa (288) 


यथा नाम करिचत्पुरुषो बन्धनके चिरकालप्रतिबद्धः । 

ala मन्दस्वभावं कालं च विजानाति तस्य ॥२८८॥ 

ae णवि aug छेदं ण मुच्चएु तेण बंधणवसो सं | 

कारेण उ बहुएणवि ण सो णरो पावद् विमौवखं ॥२८९॥ 
Jayi navi kunayi chhedam na muchchaye tena bandhanavaso 


sam 
साला vu bahuycnavi na so nace pavayi vimokkham (289) 


यदि नापि करोति छेदं न मुच्यते तेन बन्धेनाचश्षः सन्‌ । 
कालेन तु बहुकेनापि न स नरः प्राप्नोति विमोक्षम्‌ ।२८९॥ 
हय कम्मबंधणाणं पयेसपयडिद्टिदीयअणुभागं । 

जाणतो वि ण मुचद मुचद सो चेव जद TAY ॥२९०॥ 
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Tya kammabandhananam payesa payadhitthidiya agubhigam 
J§nantovi ga munchayi munchayi so cheva jayi suddho (290) 
इति कर्मबत्धानां प्रदेशप्रकरतिस्थित्यनुभागम्‌ । 
जानन्नपि न मुञ्चति मुञ्चति स चैव यदि शुद्धः ॥२९०। 
288-290, Asa person, who has been in shackles for a long 
time may he aware of the nature of his bondage, intense or feeble, 
and also its duration still so long as he does not make any effort 
to break them, he does not get himself free from the chains, and 
may have to remain so, fora long time without obtaining freedom, 
Similarly a person with £armie bondage, even if he has the know- 
ledge of the extent, the nature, tlie duration, and the strength 
of the &arwic bondage, docs not get liberation (by this 
mere knowledge) but he gets complete liberation if pure in 
heart. 

ey COMMENTARY 

Separating the Self and bondage from each other is called 
moksha Some maintain that mere knowledge of the najure of 
this bondage is able to produce méksha; on Liberation, But this 
is wrong, Just as in the case of a person in chains, mere know- 
ledge of the chain is ineffectual in securing his freedom, so also 
the mere knowledge of the natuse of karmic bondage is incfiec- 
tual in securing his spiritual liberation, 

Next it is pointed out that mere thinking about the process 
and development of karmic bondage docs not lead tc the libera- 
tion of the Self. 

जह बंधे चिततंतो बंधणबद्धो ण पावद्‌ farted । 

तह अंधे चितंतो जीवो वि ण crag विमोक्लं ॥२९१॥ 
Jaha bandhe chintanto bandhanabaddho पत पफ शाक्तो 
Naha bandhe chintanto fivovi na piivayi vimokkham (290) 

यथा बन्धं चितयन्‌ बन्धनबद्धो न प्राप्नोति विमोक्षम्‌ | 

तथा age चितयन्‌ जीवोऽपि १ प्राप्नोलि विमोक्षम्‌ ॥२९१॥ 

2971, As by (merely) thinking of bondage one bound in 
shackles docs not get*release, so also the Self by merely thinking 
of (karmic) bondage docs nor attain wéksha, 
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CoMMENTARY 


Others maintaia that the concentration of mind on the idea 
of bondage is itself the cause of wéhsha ox spiritual Siberation, 
This view also is wrong. By mere concentration of thought on 
bondage one cannot obtain liberation, just as concentrated atten- 
tion ob the shackles cannot get Freedom for the person in chains, 

` What then is the cause of liberation? “Ihe answer is given 
below, 
जह at fart य बरंधणबद्धो उ crag faded | 
ae बंधे fag य जीवो संपावड्‌ विमोवखं Rea 
Jaha bandhe chhittunaya vandhanavaddho vu pivayl vimokkham 
‘Taha bandhe chhittugaya jivo sampavayi vimokkham (292) 
यथा बन्धछ्छत्त्वा च बन्धनबद्धस्तु प्राप्नोति fader | 
तथा बन्धचछत्वा च जीवः संप्रामोति विमोक्षम्‌ ॥२९२॥ 

292. As one bound in shackles gets release only on [ला 
ing the shackles, so also the Self attains emancipation only by 
beeaking (darmic) bondage, ^ < 

How is this to be effected? ‘The method is shown below, 

dam च सहावं वियाणिभो अप्पणो wera च । 
aig जो विरज्जदि सौ कम्मविमोवसणं Bre ॥२९६। 
Bandhanam cha sahavam -viyanivo appano sahavam ‘cha 
Bandhesu jovi sajjadi so kammavimokkhanam kunayi (293) 
` बन्धानां च स्वभावं विज्ञायात्मनः स्वभावं च। 
` बन्धेषु यो विरज्यते सं कर्मविमोक्षणं करोति ।२९६३॥ 

293. Whoever with a clear knowledge of the nature of 
karmic bondage as well as the nature of the Self, does not get 
attracted by bondage—that person obtains liberation from 


151, (1 
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COMMENTARY 
Thus the direct cause of liberation is detegniined to be. the 
separation of the Self and the bondage from, each other, 
जीवो बधोय तहा छिज्जंति सरक्लभैहि forercts । 
TOOTS AT उ SIC Ly )} २९४ 
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Jivo bandhoya taba chhijjanti salakkhanehim niyayehim 
Pannachhedanayena vu chhinna nanattamavanna ; (294) 


जीवो बन्धश्च तथा feed स्वलक्षणाभ्यां नियताभ्याम्‌ | 


्रज्ञाछेदनकेन तु feat नानात्वमापन्नौ ॥२९५॥ 
294. ‘The Self.and bondage ate differentiated by theit intrin- 
sic and distinctive *features; cut through by the instrument of 
discriminative wisdom, they fall apart. 


CoMMENTARY 


A a 
The attribute of the Self is pure consciousness and the attri- 
bute of bondage is the impure emotions of anger, etc., based upon 
wrong belief. ‘These two by association get identified with each 
gther, ‘This identification of the Self with impute emotions due 
to karmic bondage is the foundation of the empirical Self in sam. 
sda, ‘These two entitics, the Self and karmic bondage, chazac- 
terised by their own intrinsic properties १४८ linked together from 
time immemorial, ‘This unholy alliance must be broken up. 
What'is the effective instrument to que these two apart? Such an 
instrament is said to be the disctiminative wisdom, ‘This dis- 
. céiminative wisdom fully realises the pure nature of the Self and 
its' intrinsic difference from the impure emotions due to 
bondage, and aids the Self to. reject the latter and to extticate 
itself. ‘This process of isolating the Self from, Aarmie emotions, 
when once cffected through discriminative wisdom, keeps the 
two entities permanently apart 
What ought to be done, after the separation of Self and 
bondage is effected, is indicated below. 
जीत्नो बंधोय तहा fassif सलक्छणेहि णियएदि । 
बधो छेययव्वो सुद्धो अप्प य घित्तव्वो ॥२९५॥ 
Jivo bandhoya taha chhijjanti salakkhanchim क्षल ' 
Bandho chcheyavvo suddho appiya ghittavvo (295) 
जीवो, बल्धक्व तथा fetd स्वलक्षणाभ्यां नियताभ्यम्‌ | 
HIST, YR आत्मा चं गृहीतव्यः ।२९५॥ 
295. When the Self and bondage which are differentiated 
by their intrinsic and distinctive attributes, are’ thus separated 
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then by completely casting away all bondage, the pure Self 
ought to be sealised 
Thus it is emphasised that the very object of separating, the 
two is to realise the pure Self by shaking of all bondape. Next it 
is pointed ont how this object of selftealisation ts fo be achieved, 
कहं सो धिप्पद्‌ अप्पा पण्णाएु सो ड faery अध्पा | 
जह पण्णाए विभक्तो तह पण्णा एव धित्तव्वौ eee 
Kaha so ghippayi app& pannaye so vu ghippaye पणि 
Jaha pannaye vibhatto taha panna eva ghillavvo (296) 
कथं स TAT. AAT NAAT स.तु गृह्यते आत्मा । 
यथा प्रज्ञया विभव्तस्तथा प्रज्ञयैव गृहीतव्यः । २९६] 
296. How is the Self sealised? ‘he Sel€ is realised by त 
ctiminative wisdom, Just as he is separated by discriminative 
wisdom so also by the very same discriminative wisdom he is 
tealised 
How is the Self sealised through discriminative wisdore 
The answer is given below 
पण्णाए पित्तघ्वौ जो tar सी अहु तु णिच्छयदो । 
अवसेसा जे भावा ते म्भः परे त्ति णायन्वा ।॥२९७॥ 
Pannaye ghittavve jo cheda so aham [प nichchhayado 
Avasésa je bhivi te majjhapaxettl niyavva . (297) 
प्रज्ञया गुहीतेव्यो यस्वेतयिता सोऽहं तु निख्वयतः । 
अवशेषा ये भावास्ते मम परा इति ्ञातष्याः (RAVI 
297. {119 (pure) conscious being which is apprchended 
by discriminative wisdom is in teality the “1, Whatever mental 
statcs remain (besides) are all to be known to he other than “mine”, 
Just like pure consciousness, pure perception and pute know- 
ledge ate desctibed to be the intrinsic attributes of the pure Self. 
पण्णाए्‌ धित्तव्वो जौ दद्रा सो अदू तु णिच्छयदो | 
अवसेसा जे भावा ते म्भः परे त्ति णायघ्वा | २९८।। 
Pannaye ghittavvo jo dattha so aham tu gichchhayade 
Avasesa je bhivai te majjha patetti niyavva (298) 
THAT गृहीतव्यो यो दुष्टा सोऽहं लु निङ्चयतः | 
अवशेषा रे भावास्ते मम परा दति ज्ञातव्याः ॥२९८॥ 
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298, ‘Vhat scer who is apprchended by disctiminative wisdom 
is in zeality the नो Whatever mental states there are (besides) 
ate all to be known to be other than “mine.” 


पण्णाए ferredt जो णादा सो अहं तु णिच्छयदो | 

अवसेसा जे भावा ते मन्म परेत्ति णायव्वा ॥२९९॥ 
Pannaye ghittav¥o jo nadi so aham tu nichchhayado 
Avasesa .je bhava te majjha paretti niyanva (299) 


प्रज्ञया गृहीतव्यो यो ज्ञाता ass तु नि्वयतः। 


अवशेषा मे भावास्ते मम परा इति ज्ञातव्याः ॥२९९॥ 
299, ‘Uhat knower, who is apprchended by वाडव 
native wisdom is in icality, the “1? Whatever mental states 
remain (besides) are all to be known *to be other than 
“mine”? 


CoMMENTARY 


If the pute Self is of the natute. of conscious unity, how can 
he be the seer and the knower? Js not his nature transcending 
these two aspects? No. perception and knowledge are not attsi- 
butes to be transcended by the supreme consciousness, because 
they arc the ‘attuibutes of the supreme consciousness itself. Tf 
the supreme consciousness is to transcend these attributes, it 
will become an empty abstraction, for there can be no reality 
without attribuics, ‘This universal postulate, no reality without 
its attributes, is applicable to the supreme reality also, = [140८6 
an attributcless reality is mere nothing. Again if it is assumed 
fos! arguments’ sake, that a general substratum can cxist even 
after the climination of its atttibutes, even then, the position 
would be untenable, For consciousness clevoid of the attributes 
of perception and knowledge will become practically a non-cons- 
cious entity which cannot be the nature of the Supreme Self. 
Hence perception and knowledge inasmuch as they are attti- 
butes resultiga from the manifestation of pute consciousness 
must be considered to be the inttinsic properties of the pute Self, 
sioce manifesting entity cannot be different from the manifesta- 
tion. 

Thus, though the pure Self is to be considered apatt from 
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the characteristics of empitical consciousness, it should not be 
abstracted Lrom all atirlbuics as is done by the Vedintin., ‘The 
Vedintin relying upon the fact that the characteristics and atiri- 
butes of the empirical epo ate entirely alien to the nature of the 
Supreme Self, justifiably places the Supreme Self quite beyond 
the empirical properties, Swami Kunda Kunda‘also emphasises the 
same fact when he says that all other mental attributes are entitely 
alien to “me.” ‘his justifiable denial of the empirical impure 
attributes to the Supreme Self is immediately followed hy the 
predication of the atttibutes of pure perception ‘and knowledge 
which are present in the Supreme Self even after transcending 
the empitical nature, OF course it should not be misunderstood 
that these properties of perception and knowledge are the same 
as the process of perceiving and knowing associated with she 
empirical ९०, Ln the latter case though the properties are called 
by the same names, they are entirely limited by physical conditions, 
Whereas the pure perception and pure knowledge associated 
with the Supreme Self are the unconditioned and unlimited mani- 
festation of the Supreme Self, ‘Thus it should be noted that the 
Advaitin, though he keeps company with Bhagawin Kunda Kunda 
to a considerable distance in the path of metaphysical investi- 
gation, ultimately pais company and’ walks to 8 different 
goal, ‘Thus in short the Supreme Self of Sri Kunda 
Kunda is not the same as the Supreme Self of the other 
schools, 

Next it is pointed out that a person who is equipped with 
this kind of disctiminative wisdom, will not consider alien men- 
tal statcs (0 be his own, 


को णाम भणिज्ज agt ond wed परोयये भर । 

मज्छमिणं ति य वयणं जाणतौ अप्पयं TE ॥३००॥ 
Ko nima bhanijja vuho navum savve paroyaye bhiive 
Majjhaminam tiya vayanam jananto appayam suddham (3००) 


को नाम WAT बुधः ज्ञात्वा सर्वान्‌ Teg भावान्‌ । 
ममेदमिति च वचनं जनन्नात्मानं YTS MR oll 





‘queda art 
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१००, What wise man knowing the nature of the pure Self 
and understanding all the mental states caused by alien conditions 
would utter the words, “These are mine?”? 

‘That the Self which identifies itself with the external object, 
is subject to (क bondage is explained by an illustration from 
ordinary life, ; 

dare अवराहे जौ eae सो उ संकिदो भमई्‌ | 

मा asad केणवि चोरोत्ति जणम्मि वियरंतो ॥३०१। 
तदे avarahe jo kovvayi so sankido bhamayi ५ 
Ma vajjheaham kenavi chorolti janammiviyaranto (30%) 

स्तेयादीनपराधान्‌ यः करोति स तु श॒डक्रितो भ्रमति । 

मा बध्ये केनापि चौर इति जने विचरन्‌ ॥३०१। 
301. Ile who commits crimes such as theft, while moving 
among the people, is troubled by anxicty and fear, “I may be 
arrested*al any moment as a thief. 


जो ण RUE अवराहे सो णिस्संको उ जणवए AAR | 
णवि तस्य वञ्मिदुं जे चिन्ता उप्पज्जद्‌ कयावि ॥३०२॥ 

Jo na kunayi avarahe so nissanko vu janavaye bhamayi 
Navi (assa vajjhidum je chinta uppajjayi kayavi (302) 
यो न करोव्यपराधान्‌ स freee जनपदे भ्रमति | 
नापि तस्य ag यः चिन्तोत्पद्यते कदाचित्‌ ।३०२॥ 

302, But one who commits no such crime frecly moves 
among the people without any such anxicty. Because in his case 
no thought of arrest ever occurs: 

एवं हि सावराहौ वज्फामि ag तु संकिदो Far | 
जद पुण णिरवराहौ णिस्संकोहं ण वज्फामि ॥३०३॥। 
पधा hi siivartho vajjhami aham tu पातित तलत्र 
Joyi puna niavariho nissankhoham ya पृण (303) 
एवं अस्मि सापराधो बध्येऽहं तु शडकितर्चेतथिता | 
यदव "पुनर्निरपराधो निःशडकोऽहं न॒बध्ये ॥३०३॥ 

303. Similarly the Self which is guilty always has the fear, 
“T may be bound,” whereas if guiltless the Self fecls, “] am fear- 
less and hence [ may not be bound.” 


१ 
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COMMENTARY 


1८ is the law of the State that the criminal should he detected 
and punished. [लाल the criminal who commits theft always 
moves in socicty with a guilty conscience and ultimately he may 
get attested, punished and imprisoned, Whereas a person who 
lives in society honourably without coveting others’ property 
always moves about freely without fear of being arrested. ‘I'he 
sume analogy holds good in the case of Self. "the Self which 
commits the mistake of claiming alien characteristics as his own 
is hound to face the consequences thereof—that i8, karmic bondape. 
Whereas the Self that disowns all such impure states as alien has 
the privilege of remaining free from bondage, 

Next the author explains the term apargdba ox guilt. 

संसिद्धिराधसिद्धं साधियमाराधियं च एयट्टं | 
अवगयराधो जो खल्‌ AAT सो होड अवराहौ Ro . 

Samsiddhiridhasiddham sadhiya imiridhiyam cha cyattham 

Avagayaridho jo kalu cheyi so hoyi avartho (०५) 
संसिद्धिराधसिद्धं साधितमाराधितं चैकार्थम्‌ । 
अपगतराधो यः खुं तरेतयिता स भवत्यपराधः ॥३०४।। 

304. Sawsiddhi (attainment), radba (devotion to Self) sé 
dé (Calfilment), sadbijum (achievement), dradbilam (adoration), are 
synonymous. When the soul is devoid of devotion (७ Pure Self, 
then he is cettainly guilty. 

जो पण णिरवराहो चेया णिस्संकिभो उ सो ate । 
आराहणाए fret age अहमिदि जाणतो ।३०५॥ 

Jo puna niravaraho cheya nissankivo vu so hoyi. 

Arinaye nichcham vattheyi abamidi jinanto ^ (305) 
यः पुन्निरप राधश्चेतयिता निश्शंकितस्तु स भवति | 
आराधनया नित्यं वतेते अहमिति आनन्‌ ॥३०५॥ 

305. When the soul is free from guilt, he is abo free from 
fear. ‘Thus realising the ego, he is ever engaged “in adoration 
af the Self, : ~ 

How is the pure spotless state of Self to be realised? Is ft 
by concentrated adosation of the Pure Self or by the practice of 
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vatious kinds of moral discipline such as pralikramana, ctc.? ‘The 
ansyer is given below, 
पडिकमणं' पड़सिरणं परिहारो धारणा णियत्ती य । 
णिदा गरहा सोही अद्रविहो हद्‌ विसक्ुभो ।३०६॥ 
Padhikamanam [पवाक patiharo dharana niyattiya 
Niodha garocha sobi atthaviho hoyi visakumbho (306) 
प्रतिक्रमणं प्रतिसरणं परिहारो धारणा निवृत्तिश्च । , 
निन्दा गर्ह शुद्धिरष्टविधो भवतति विषकुम्भः ॥३०६॥ 
306. (निष (epenience for past misconduct), prati- 
saranam (pursuit of the good), paribura (rejecting the evil), dhara- 
ya (concentration) 14041 (abstinence from attachment to exter 
nal objects) winda (sclf-censurc), garha (confessing befoic the 
12043166) and svddhi (putification by expiation), these eight kinds 
conslitute the pot of poison. 


`अपडिक्कमणं अपडिसरणं अपरिहारो अधारणा चेव 
अणियत्ती थ अणिदा अगरुहाऽसोही अमयवूंभो ।३०७॥ 


Apadhikkamanam apadhisaranam apparihiro adhirana cheva 
Aniyattiya aninda agaruhi asohi amayalkumbho (307) 
A 
अप्रतिक्रमणमप्रतिसरणमपरिहारोऽधारणा चैव | 
अनिवृत्तिश्चानिन्दाऽगर्हाऽशुद्धि रमृतकुम्भः ॥३०७॥ 

307. Non-repentance for past misconduct, non-pursuit 
of the good, non-rejecting the evil, non-concentiation, non- 
obstinence from attachment to cxicrnal objects, non-self- 
censure, non-confessing before the master, and non-purifi- 
cation by expiation, these cight kinds constitute the pot of 
nectar, 


COMMLN'LARY 


These two gdthds by their paradoxical statement, will be 
a shock fron the ordinay point of view, In the case of an em- 
pirical Self, the uncontrolled rush of emotions must be kept under 
westraint, For achieving this purpose, the cight kinds of dis- 
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cipline, pratiZramana, clc., become aecessary and desitable, Since 
they promote the achievement of the goad: they must be ,said 
to constitute the pot of वल्ल, Whereas the lack of the eight. 
fold discipline must constitute the opposites that is the pot of 
poison since there is a free vent‘to evil. ‘Shis ordinary deserip- 
tion is xeversed in the two géthds by Sui प्त Kunda. He 
is thinking of the transcendental Self which is quite beyond the 
tegion of good and evil. Hence the question of discipline or 
non-discipline is meaningless, And hence in the case of the 
supremely pure state of the Self, to talle of pravikramana, ctc,, is 
to drag it down to the cmpitical level and to postulate the possibi- 
lity of occurrence of impure emotions which ought to be dis- 
ciplined and conttolfed. Hence to talk of pratikramana, ete. 
in this state will be a positive evil. Hence the revered author 
considets the vatious kinds of moral discipline to be things to 
be avoided and calls them poison pot. ‘hen what is the signt- 
ficance of the opposite, apratikramana, ०६८, which ave described 
torconstitute the pot of nectar? Here the temm aparalidvannua 
implics not the mere opposite of pratikramana. "The mere oppo- 
site of prutikvamana would imply removing the disciplinary act 
and giving free access to the impure emotions towards the focus 
of attention, ‘That would be positive degtadation of the Self, 
Hence this interpretation of the tem would he inapplicable to 
the pure Self in the transcendental , region, ‘Therefore the ne- 
gative pre-fix in the words apratikramana, ete, must be taken 
to signify the absence of necessity to practise the discipline. When 
the Self is absorbed in its own pure nature by attaining the 
yogic samadhi, thete is a full stop to the series of impure 
psychic states characteristic of the empirical Self. Hence there is 
no necessity to practisc the various kinds of discipline. ‘Ihe 
very absence of those disciplinary practices produces spiritual 
peace that passes undetstanding, It is in that stage there is 
the pot of nectar, Such a spiritual peace necessacily implies 
spititual bliss which {s the chasactesistic of “the Supseme 
Self. ‘ 
Thus ends the chapter on woksha. 
Here woksha quits the stage. 


CHAPIER X 19% 
CHAPTER X, 
ALL-PURLL KNOWLEDGE. 
Now enters All Pare Knowledge. 


‘That the Self, from the real point of view, is not the docr 
of &armas, is explaincd below. 
दवियं जं उप्पज्ज्द गुणेहि तं तेहि जाणसु अणण्णं । 
we कडयादीहि दु पञ्जि कणयं अणण्णमिह ॥३०८॥ 
Daviyam jam uppajjayi gunchim tam tehim japasu anannam 
Jaha kadhayadihim du pajjaychim kapayam anannamiha (308) 
व्यं यदुत्पद्यते गुणेस्तत्तर्जानीह्यनन्यत्‌ | 
यथा कटकादिभिस्तु पयिः कनकम्नन्यदिह्‌ 113 ZI! 
^ 308, Whatever is produced from a substance, has the same 
' attributes as those of the substance. Know ye: cettainly they 
11106 "९ different, just as bangles, etc. made of gold cannot be 
other: than gold 
जीवस्साजीवस्स ठु जे परिणामा दु देसिया सुत्ते । 
लं जीवमजीवं ar तेहिमणण्णं वियाणाहि ॥३०९॥ 
[षऽ jivassadu. je parinanad du desiyi sutte 
Tam jivamajivam va tehi magannam viyanahi (309) 
जीवस्याजीवस्य तु ये परिणामास्तु दरिताः सूत्र | 
तं जीवमजीवं वा tera विजानीहि ॥३०९॥ 

309. Whatever modifications of the Sclf and the non-Self 
are described in the Scriptures, know ye: that these modifications 
ate identical in nature with the Self and non-Self respectively and 
not different. 

ण करदोवि विरप्पण्णो जम्हा कज्जं ण तेण सो आदा | 
खप्पादेदि ण किंचचिवि कारणमवितेणण स हद्‌ ॥६१०॥ 
Na kuyochi vuppanno jamhia kajjam na tena so ada 
Uppadedisna kimchivi katanamavi tena na sa hoyl (310) 


न कूतदिचदप्युत्पन्नो यस्मात्का्यै' न तेन स आत्मा । 
उत्पादयति न किञ्चिदपि कारणमपि तेन न स भवतति 113 2 ol) 
310, ‘The Self is not an effect because it is not produced 
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by anything whatever, nog is it a cause because it does not pro- 
duce anything whatever. 
कम्पं पडुच्च कत्ता कतारं तह्‌ Teer कम्माणि' । 
उप्पज्जंतिय णियमा सिद्धी दु ण दीसए अण्णा ॥३११॥ 
Kammam padhuchcha [द्व kattizam taha paduchcha kam- 
ovini y 
Uppajjantiya niyama siddhi du na dissaye anna (321) 
करम प्रतीत्य कर्ता कर्तारं तथा प्रतीत्य कर्माणि | 
उत्पद्यन्ते च नियमात्‌ सिद्धिस्तु न Test ॥।३११॥ 
311. ‘Lhe manifested effect conditions the nature of the 
manifesting agent and similarly the manifesting agent determines 
the nature of effects, ‘This is the principle of causation that is 
observed to operate in the world of reality and no other pri- 
neiple is evident. 


COMMENTARY 


Whatever is produced by the ditect self—imanifestation of 
Jiva, the living being, is also of the nature of the living being 
and cannot be a non-living thing. In the same manner whatevet 
is produced by the direct manifestation of the non-living material 
must also be of the nature of non-living materialand cannot cer. 
tainly be of the nature of the living being. ‘Thus all things whether 
animate or inanimate and thei: manifested products must be identi- 
calin nature justas gold andthe ornaments made thereof. 'I'hus 
110 substance can be really responsible asa causal agent for the 
appearance of objects of entirely different nature. When. this 
ptinciple is admitted, then it necessarily follows that the inanimate 
effect cannot be caused by the living ji, Fence it follows that 
-jiva or the self is akarta, that is, he is not a causal agent Influencing 
non-living karmi¢ maticr, It is only from the un-enlighicned 
point of view that the Self is desctibed as the causal ayent, 
whereas the real and enlightened view takes, him to he 
otherwise. : # 

Next it is pointed that the bondage of the Self by &urmic 
materials is brought about by the wonderful potency of nescience 
an giana. 
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चेयाउ yafsqes उप्पञ्जद विणस्सद्‌ | 
“~ पयडी वि toyed उप्पज्जद्‌ विणस्सद ॥२१२॥ 
(लात vu ‘payadhiyattam uppajjayi vinassayi 
Payadhivi cheyayattam uppajjayi vinassayi (312) 
चैतयिता तु प्रकृत्यथमुत्पद्यते विनश्यति | 
प्रकृतिरपि, चेतकार्थमुत्पद्यते विनद्यति ॥३१२॥ 

312. ‘The Self is born and dies because of the operation of 
karmic prakvifi, Similatly the karmic prakriti as conditioned 
by the Self appcirs and disappeats. 

एवं बंधो उ दुष्हुपि अण्णोण्णपन्चयां हवे । 
अप्पणो पयडीएु य संसारो तेण TTT ॥३१३॥ 
रिदा bandho एप dunhampi annonna pajjayi have 
Appano payadhi eya samsito tena jayaye (313) 
ga बन्धस्तु द्वयोरपि अन्योन्यप्रत्यययो Hag । 
आत्मनः प्रकृतेश्च संसारस्तेन जायते RL RL 

313. ‘Thus the association of the two, the Self and (4 
Prakriti is brought about by theit mutual determination as the 
inattumental cause. ‘Thus by them, samsdra or the cycle of births 
and deaths, is produced. 


CoMMENTARY 


Birth and death are the intrinsic characteristics of organic 
beings. An organic being which is subject to birth and death, 
has two different aspects of existence, bodily and mental, The 
physical body of the organism is constituted by physical mole- 
cules. ‘Ihe other aspect of the organic being, consciousness, 
which may be present in vatying degrecs of development, is 
entirely different from the matter of which its body is made. 
Hence this clement of consciousness is postulated to be the cha- 
tacteristic of a different entity altogether.’ Tt is called jaw ot 
Soul. ‘hus on organism in the empirical world is brought about 
by the combindtion of two different entitics—matter and soul, 
lomnimate and animate categories, How ate these two brought 
together; and how is the behaviour of the organism to be cx- 
plained? This is the crucial problem facing psychology and meta- 
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physics, Very often an casy solution is attempted by reducing 
the two categories as derived from the manifestation of, one 
and the same principle. ‘This method of cutting the gordian knot 
by the monistic metaphysician is not considered to be the correct 
solution by the Jaina thinkers. The thinking entity, Self, and the 
inanimate matter are kept distinctly apart and yet they are mu« 
tually sclated in the case of an otganic being in the ordinary 
world, Psychologists in the West who accept the diflerence between 
mind and पापल, have adopied the psycho-physical parallelism 
to explain the relation between the two, ‘Vhe changes in the 
body ate entirely according to the law of causation , which is 
obsezved to hold good in the physical realm. Similarly the 
serics of successive thental staics, according to the operation of 
the law of causation pertain to the realm of consclousness, Changes 
physical and chemical in the material body do not directly 
produce changes in consciousness and yet physical. change 
and conscious change mysteriously determine cach other, each 
functioning as the external determining condition of the other, 
An attitude similar to the modern hypothesis of parallelism 
is adopted by the Jaina thinkers, ‘The body is subject to its 
own. causal law of operation, Consciousness has also ils own 
law of operation and yet one determines the other, operating 
in the form of external nimita condition, Conscious changes 
constitute the nimitfa condition fox physical changes. ‘I’hus 
the two causal series, though not वालुक inter-related ave 
inditectly telated to edch other; each delermining the other only 
as an extetnal nimitta condition. ‘Yhus the two scrics are brought 
together in the case of an embodied empirical ego who can be 
said to be born‘or to have died. ‘I'he conscious Self, taken by 
itself in its pute nature, apart ftom the association of the body 
is not subject to bitth or death. It becomes subject to bitth and 
death only when it gets embodied, when it becomes samsara Jia, 
How does it get embodied? The building up of the body of 
an organic being is supposed to be due-to its ofvn mental acti- 
vity. In the environment thexe are subtle material particles suk. 
able for building the body. When the Sclf forgetting its own 
pute natute manifests in the form of impure psychic states, it 
\ 
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causes the building of a body to itself out of the suitable parti- 
eles in the envitonment, When once the building up of the 
hody is completed, then begins the carcer of the empitical Self 
or samsira yiva having a series of births and deaths, 
जाएस safsqes चेया णेव विमुच्‌ । 
अयाणओ हवे ताव भिच्छादिदूटी असं 113 evil 
Jayesu. payadhiyattam chye neva vimunchayi 
Ayiinavo “have tivam michchhaditthi asafija vo (344) 
यावदेष प्रकृत्य ' चेतयिता नैव विमुञ्चति! 
अज्ञायको भवेत्तावन्मिथ्यादृष्टिरसंयतः ॥३१४॥ 

374, So long as the conscious Self doeg not break this tcla- 
lion to karmic prakviti,.he remains without enlightenment, with- 
out tight belief and without discipline. 

जया विमुंचद्‌ Far कम्मप्फलमणंतयं । 
` तया विमुक्तो हवई जाणओ पासओ मुणी ॥३१५॥ 
Jay& vimufichayi तालु kamma phala manantayam 
‘Lay’ vimutlo havayi finavo pisavo muni (355) 
यदा विमुञ्चति चैतयितां क्मंफलमनन्तकम्‌ | 
तदा विमुक्तो भवति ज्ञायकौ दशको मुनिः ॥३१५॥ 

315. But when the conscious Sclf breaks up this relation 
to the’ infinitely various fruits of arma, then the saint becomes 
endowed with right knowledge and right belief and freedom 
{rom karmas. But the enlightened one, when the fruits of karma 
begin to appear, does not enjoy them but temains merely a specta~ 
tox. * 

Next it is pointed out that just as the real Self is not the pro- 
ducer of £armas, he is not the enjoyer of the fruits thereof, 

aot कम्मफरुं Tafsegrafeet दु वेदेदं । 

णाणी yor कम्मफलं जाणद्र उदिदं ण Ate ।३१६॥ 
Annini kammaphalam payadhisahivatthivo तेप vedeyi 
Nani puna kammaphalam janayi udidam na vedeyi (316) 


अज्ञानी कर्मफलं प्रकृतिस्वभावस्थितस्तु वेदयते | 
ज्ञानी पुनः कर्मफलं जानाति उदितं न वेदयते ।३१६॥ 
3x6. ‘Lhe unenlightened Self conditioned by and identifying 
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himself with the nature of the darmie praxrili, enjoys the fruits 
of darmas, But the enlightened one, when the fruits of Lerma 
begin to appear, does not enjoy them but remains merely a spectator, 


CoMMENTARY 


he (४ ox the unenlightened Self devoid of the knowledge 
of the pure nature of the Self misunderstands the Self and the 
non-Self as being identical, believes them to be the same and also 
behaves as if they were identical. Thus with the thought, “Lam the 
same as the karmic Prakriti” he enjoys the fruits of the karma, But 
the enlightened one seAlising the pure nature of the Self, under- 
stands the Self and the non-Self to be distinct, believes them to 
be different and correspondingly behaves unconcerned with the 
othet, "प्तऽ being uninfluenced by external Larmée conditions, 
he does not enjoy the fruits thereof but remains mexely aware of 
theit occurrence, 
Next it is further emphasised that it is the a/Mini, the Self 
without tight knowledge, that is the enjoyer, 
ण ATE पयडि wea सुद्वि अज्छाद्रऊण सत्थाणि । 
qegatt पिबंतौ ण प्णया भिष्विसा होंति ॥३१७॥ 
Na munayi payadhima bhavvo sutthuvi ajjhaivuna satthani 
Gudhadundhampi pivanti na pannayi nivvisa honti (317) 
न मुञ्चति प्रकृतिमभेव्यः सुष्ट्वप्यधीत्य रास्तराणि | 
गुडदुरधमपि पिकन्तो न पन्नगा निर्विषा भवन्ति ।।६१७॥ 
317. The कृष or the unfit Self, even though well-vers- 
ed in the Sctipiutes, docs not give up his attachment to armie 
brakriti just as a snake by drinking sweetened mill does not be- 
come non-poisonous, न 
Next it is declared that the enlightened Self is not an दात, 
णिव्वेयसमावण्णो णाणी aera चियाणेद | 
महुरं कडुनं बहुविहुमवेयभो तेण सो ate ॥३१८॥ 
Nivveyasaméivaino nani kammaphalam पप cyi 
Mahuram kadhuam bahuvihamaveyavo tena so hoyt (348) 


भिवेदसमापत्तो ज्ञानी कर्मफलं विजानाति । 
मधुर कटुकं ब्रहुवितमवेदकस्तेन सभवतिः ॥२३१८॥ 


\ 


CHAPTER X 197 


318, ‘The enlightened Self equipped with complete non- 
attachment (merely) knows the fruits of vatious Aermas, sweet 
ot bitter, Te therefore remains the non-enjoyer, 


CoMMENTARY 


The knower, becausche realises his own truce nature, is unin- 
fluenced by the environment, his own body of other enjoyable 
objects, ‘Thus uninfluenced by these alien things and fully absotb- 
ed in the transcendental bliss of his own pute nature, he is 
not affected [ध inferior type of pleasure-pain experience de- 
tived from sense ptesented objects, Since he is unaffected by 
the objects of the perceptual world, he xemains the abhohta 
ot the non-cnjoycr, though he is fully aware’of the fact that good 
produces pleasure and evil produces pain, 

णवि कूव्वद णवि वेदह णाणी कम्माद्‌ बहु पयाराद | 
` जाणद्‌ पुण कम्मफलं बंधं पुण्णं च पावे च ॥३१९॥ 
Navi kuvvayi navi vedayi कत kammiai vahu payatayi 
Janayt puna kammaphalam bandham punanam cha pivam cha 
(319) 
Rarnids. 


तापि करोति नापि वेदयते ज्ञानी कर्माणि बहुप्रकाराणि | 
जानाति पुनः कर्मफलं बन्धं पुण्यं च पापं च ॥३१९॥ 

319, ‘The knower neither produces the various kinds of 
Aarmas 1101 enjoys the fruits thereof, nevertheless he knows the 
nature of karmas and their results, cither good or bad as well as 
the bondage, ¢ 

दिटृढी सयंपि णाणं अकारयं तहु अवेदयं चेव । 
जाणद् य बंधमोक्ं कम्मुदयं णिज्जरं चेव ।३२०॥ 
Ditthi sayampi nanam akitayam taha avedayam cheva 
Janaylya bandhamokkham kammudayam nijjacam cheya (320) 
ष्टि स्वयमपि ज्ञानमकारकं तथाऽवेदकं चैवं | 
जानाति च बन्धमोक्षौ कर्मोदयं निजैरां चैव ।३२०॥ 
* 320, Mnowlede, too, like sight is neither the docr nor 
the enjoyer (of &arwas); but only knows the bondage, the 
release, the operation of (कक and the shedding of 
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COMMENTARY 


It is a well-known fact in our expericnee that visual percep. 
tion and the perceived object ate not causally related (७ cach other, 
ence we cannot say that the act of perception produces the object 
perceived, Hence the relation of perception to perceived object 
is such that the perceived object is uninfluenced by the act of 
perception. Tf the two are causally related to cach other then 
the perceiving agent, say in the case of fire perceives, must him- 
self be combustible and burst into flame in order to produce 
the flame perceived and similarly he must feel "the heat of it in 
his own body. No such thing happens in the perceiving agent. 
This visual perception merely is aware of the object without in 
any way producing it. ‘fhe behaviour of knowledge is said 
to be identical with that of the visual perception. ‘The telation 
between knowledge and the object known is cxactly identical, 
Knowledge is not in any way causally related to the objects known, 
Knowledge theiefore cannot be said to produce the objects known, 
Hence /#ana is said to be akareka nota causal agent and also ardduka, 
non-enjoyet in relation to bandha (bondage), woksha (release), etc, 
which as objects of knowledge are merely known and not produced, 

Those who sce in the déma a creator, like ordinary people, 
are not sages desiting emancipation. 


लोयस्सं कूणद्‌ fog सुरणारयतिरियमाणुसे सत्ते । 


समणाणंपि य अप्पा जद Ree wf ATT NERA 
Loyassa kunayi vinhu suranfrayatitiya méinuse satte 
Samaninampiya appa jayi kuvvayi chhavvihe kaye (321) 


लोकस्म करोति विष्णुः सुरतारकति्यैड मानुषान्‌ सत्वान्‌ | 
श्रमणानामपि च यात्मा यदि करोति षड्विधान्‌ कायान्‌ । ३२१] 


लोयसमणाण मेवं सिद्ध॑तं पडि ण दीसइ विरसो | 

रोयस्स कुण विष्ट समणाणं पि अप्पभो PoE ARR 
Loyasamaninamekkam siddhintam jayi na dignyi viseso 
Loyassa kunayi vinhu samaninampl appavo kunayi (522) 

छोकश्चमणानामेवः सिद्धान्तं प्रति न दृश्यते विषः । “ 

लोकस्य करोति विष्णुः श्रमणानामप्यात्मा करोति ॥३२२॥ 
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एवं ण कोवि मोक्खौ दीसद्‌ लोयसमणाण sett । 
+ णिच्च कूव्वंताणं सदेवसणुभासुरे लोये ॥३२३॥ 
Tivam na kovi mokkho disayi loyasamanina doghampi 
Nichcham kovvantinam sadeva manuvosure loye (323) 
एवं न कोऽपि मोक्षो दृश्यते लोकश्रमणानां येषामपि । 
नित्यं कुर्वत सदेव मनुजान्‌ सुरान्‌ कोकान्‌ ।३२३॥ 
32 (0 $23: According to the ordinary people Vishnu crea- 
10४ all creatives celestial, hellish, sub-human and human; if accord- 
ing to the Sramaniis, the soul creates his six kinds of organic 
bodies, then between the popular doctrine and the Samana doc- 
11116, both being identical, no difference can be perceived. For 
the people it is Vishnu that creates and for the Sramaniis it is the 
Self that creates. ‘Thus if the ordinary people and the Sramanas 
both believe in the doctrine of pes petual creation of worlds, human 
and divine, then ihere is no such thing as woksha ot liberation 
discernible in their doctrine. 
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Creative activily also implies desire to achieve somethihg, 
The moment a desite to achieve an ideal appears, (here comes 
a train of emotions such as attachment, aversion, delusion, etc, 
Uence continuous creative activily implies perpetuation of + 
séra and hence there is no chance for liberation or 44/69, 

Next, when the Self and non-Self are so entirely distinct and 
when there is no chance of association of any kind between 
thedwo, much less the causal relation, how docs the fecling 
of doer occur in the Self? ‘The following gathés offer an 
explanation. 

° णंति 
ववहारभासिएण उ परदव्वं मम भणंति विदियत्था | 
जाणंति णिच्छयेण उ णय मम परमाणुमेत्तमवि किचि ॥३२४॥ 

Vavahira bhasiyena vu paradavvam mama bhananti vidiyatht 

Jananti tighchbayéna vu gaya mama paramanumetia mapi 

kimehi (24) 

व्यवहारभाषितेन तु परद्रव्यं मम भणन्ति विदितार्थः | 


जानन्ति निदचयेन तु न च मम परमाणुमात्रमपि किञ्चित्‌ ॥२३२४॥ 
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we कोवि णरो stay अम्हा गामविसयणयररदटं | 
णय होति तस्स ताणि उ भण्‌ य ATT सो अप्पा URN 
Jaha Kovi naro jampayi प्रपत्रं gimavisaya nayara rattam 
Naya honti tassa tani vu bhanaylya mohena so appa (324) 
यथा कोऽपि नरो जल्पति अस्माकं ग्रामविषयतगर राष्ट्राणि । 
म च भव॑न्ति तस्य तानि तु भणति च मोहेन स॒ आत्मा ।३२५॥ 
waa मिच्छदिद्टी णाणी गिस्संसयं gare एसो | 
जो परदव्वं ममं ददि जाणतो अप्पयं HE । ३२६।। 
Limeva michchhiditthi कपा nissamsayam havdyi cso 
Jo patadavvam mama idi jananto appayam kunayl (326) 
एवमेव मिथ्यादृष्टञानी निस्संशयं भवत्येषः | 
यः परद्रव्यं ममेति जानन्नात्मानं करोति ॥२३२६॥ 
तम्हा ण मेति णिचल्वा ates वि एयाण afer ववसायं । 
परदव्वे जाणतो जाणिज्ज जौ विष्टिरहियाणं ॥३२७॥. 
Tamha na meti nichcha donham vi eyfina kati vavasaygny 
Paradavvo jinanto jinijjo ditthirahiyinam (327) 
, तस्मान्न मे इति ज्ञात्वा दयेषामप्येतेषां कतुंष्यवसायम्‌ | 
, परद्रव्ये जानन्‌ जानीयाद्‌ दृष्टिरहितानाम्‌ ॥३२७। 

324 to 327. Those who know the nature of teality speak 
of non-Self as “mine” using the language pf the ordinary penple, 
while they know really there is not even an atom of non-Self which 
is “mine”. Just when a person speaks of my village, my county, 
my town or my kingdom, those are not really his. ‘What pesson 
so speaks through self-delusion, In the same way, a person who 
(deluded by the दवण point of view) understands non-Selé 
as his and identifies himself with it, certainly becomes one of 
etroneous belief, There is no doubt about this. Among: these 
two (ordinary peaple and Sramanis) if a person knowing the trath 
that no object of non-Self is his still persisis in thinking of 
the existence of a creative will producing the external xcality, 
he does so being deyoid of tight belic& Let it pom understand 
to be the (प, 

मिच्छत्तं जह पयडी मिच्छादिट्‌टी' ate अप्पाणं | 
तम्हा अचेयणां दे TAS} णणु कारगौ पत्ता ॥३२८॥ 
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Michchhattam jayi payadhi michchaditthi kareyi appanam 

Tamhi acheyana de payadhi nanu karago patti (328) 

भिथ्यात्वं यदि प्रकृतिर्भिथ्यादुष्टि करोत्यात्मानम्‌ | 
तस्मादचेतना ते प्रकृतिर्ननु कारकाः प्राप्ताः ॥३२८॥ 

328, If the karmic material, responsible for wrong belief 
(by its own potency) makes the Self a wrong believer, then does 
not your non-intelligent prakri7i assume the tole of an intelligent 
doer? छ ^ 

अहवा Pat जीवो पोगगलदब्वस्स arg freed | 

तम्हा पोग्गलदव्वं भिच्छादिदृटी ण पुण जीवो ॥३२९॥ 
प्ण yeso jivé poggaladavvassa kunayi michchattam 
Tamhi poggaladavvam imichchaditlhi n& puna jivo (329) 
* अथवैषः जीवः पुद्गलद्रव्यस्य करोति मिथ्यात्वम्‌ | 

तस्मात्पुद्गलद्रव्यं मिथ्यादष्टिन पुनर्जीवः ॥३२९॥ 

१29. Tf, on the other band, the soul causcs wrong belief in 
matter then 1८ is matter that becomes a non-believer and not the 
soul, 

अह्‌ जीवो पयड़ीतहं पौगगरुदव्वं कणंति भिच्छन्तं | 

तम्हा दोहि कयं तं दोण्णिवि भुंजति तस्स फलं ॥३३०॥ 
Aha jivo payaghi taha poggaladavvam kunanti michchhattam 
Tainha dohi kayam tam donhivi bhustjanti tassa phalam (330) 

अथ जीवः प्रकृतिरपि पुद्गलद्रम्यं कुरुते मिथ्यात्वम्‌ | 

तस्माददराभ्यां कृतं arate भूंजाते तस्य फलम्‌ ॥३३०॥ 

330. Again if soul and (inanimate) 704 together create 
wrong belicf out of karmie materials, then they both must enjoy . 
the fruit of their actions, 

org ण पयडी or जीवो पोग्गलदग्वं कुणंति मिच्छत्तं 1 
तम्हा Thread freed तत्तु णहु Freer 133211 
Aha na payadi na fivo poggaladavvam kunampi michchhatlam 
‘Tamha poygaladayvam michchhattam tanta nahu en 
5 2 
४ अथ न wafer जीवः पुद्गलद्रग्यं कुरुते मिथ्यात्वम्‌ । 
तस्माप्पुद्गलद्रव्यं मिथ्यात्वं तत्त न खलु मिथ्या RR eh 


. 
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33%. Purther neither karmic pradriti nov jiva is able to 
produce wrong helicf out of armic matter. "Therefore it is not 
karmic materials that become wrong-beliel. Such a view is 
entirely crroncous, 

‘COMMENTARY 


Thus it is established that the Self is the causal agent of the 
karma which is the effect. 
Next it is pointed out that nesclence, etc, are “all produced 
by arma, + 
कम्मेहि दु अण्णाणी किज्जद णाणी तहैव कम्मेहि । 
arate सू्राविज्जद जगगाविज्जई्‌ तहैव कम्मेहि ।॥३३२॥ 
Kammehiadu angagt kijayi nant (पाल्य, kammehin 
Kammehim suvavijjayi jaggavijjayi taheva kammehim (332) 
कर्मभिस्तु अज्ञानी क्रियते ज्ञानी तथैव कर्मभिः । , 
कर्मभिः स्वाप्यते जाग्येते तथेव कर्मभिः ॥३३२॥ 
arate सृहाचिज्जद दृक्याविज्ज् तदैव aris 
कम्मोहि थ fread forse foros असंजमं चेव 113831 
Kammchim suhavijjayi dukkhavijja yi taheva kammehin 
Kammechiya michchhattam nijjayt nijjayi asanjamam cheva 


` (335) 
कर्म॑भिः सुखीक्रियते दुःखीक्रियते तथैव कर्म॑भिः । 
कमेभिक्च मिथ्यात्वं नीयते नीयतेऽसंयमं चैव ॥३३३॥ 
कम्मेहि warfssag उङ्ढमहौ चावि तिरियलोयं च 1 , 
कम्मोहि चेव किञ्ज qerge जेत्तियं किति ॥३३४॥ 
Kammehim bhamadhijjayi udhtamaho chivi tinyaloyameha 
Kammehim cheva kijjayi suhasuham jetlhiyam kimehi (334) 


 कर्मभिभर्भ्यते उद्धवं मधस्चापि तिर्थगूलोकं च । 
कर्मभिश्चैव क्रियते शुभाशुभं यावत्‌ afer ॥। ९ ३४॥ 
जम्हा कम्मं eae कम्मं ay eve जं fiat 

तम्हा उ सव्वजीवा अकारया हंति आवण्णा ॥३३५॥ ^ 


धप kammam kuvvayi kammam deyi harathi jam वालं 
Tambha vu savva jivi akaraya bund avanna (345) 


^ 
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यस्मात्‌ कमं करोति कर्मं वदाति हरतीति यत्‌ किञ्चित्‌ | 

» तस्मात्तु सवेजीवा आकारका भवन््यापन्नाः ।३३५॥ 

332 to 335. 11 is by Aama that the soul is nescient; it 
is by karma that he is made the Knower; it is by Aare that 
he is asleep and it is by Aarma that he js awake; it is by arma that 
he is happy and it ig by Larma he is miserable; it is by karma he 
is led to wrong belief; and by the same he is led to non-discip- 
ling; it is by &arma that he is made to wander in the upper, middle 
and nether worlds; and whatever good and evil is done, is also 
by darma; because it is karma that does, Larma that gives and 
it is Aarma that destroys, therefore all jivas must become 
akdrakd os non-doer. ५ 

पुरुसिच्छियाहिलासी इच्छीकम्मं च पुरिसमहिरसई | 

एसा आइरिय परंपरागया एरिसी दु सुदं ॥३३६॥ 
Purusichchhyihilisi ichchhi kammam cha purisamahilasayi 
Tisa fiyiriya paramparigaya ctisi du suyi (336) 

पुरुषः स्त्यभिाषी स्तरीकमं च पुरुषमभिलषति | 

एषाचायंपरम्परागतेदुरी तु श्रुतिः ॥३३६॥ 

तम्हा ण कोवि जीवो अबम्हचारी उ तुम्हमुवएसे | 

जग्हा ard चेव हि कम्मं अहिलसद््‌ जं भणियं 133011 
Tamha na kovi jivo abamhachaii vu tumha muvayése 
Jamhi kammam chevahi kammain ahilasayi jam bhaniyam 

५ (337) 

तस्मान्न कोऽपि जीवोऽ्रह्मचारी युष्माकमुपदेशे | 

* यस्मात्कर्मेव हि कर्माभिलषती यद्‌ भणितम्‌ ।॥३३७॥ 

336 lo 337 The karmic material determining the male 
sex creates a longing for woman, and the armée material deter- 
mining the female sex creaics a longing for man. IE this is the 
teaching of the scripture handed down traditionally by the Achir- 
yas, then according, to your gospel sex-desire is merely a matter 
of one matttial Aarma desiting another, material karma as 
mentioned before, 

जम्हा घाएदि परं परेण घाद्रञ्जए य सा पयडी । 
एएणत्थेण दु किर WTR परधायणामेत्ति ॥३३८॥ 
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५ 


Jamba ghayedi param paréna ghayijjayeya sipayadhi 
Lyenatlhena kira bhannayi paraghayanimetti (3 38) 
यस्माद्रन्ति परं परेण हन्यते च सा प्रकृतिः | 
एतेनार्थेन किल भण्यते परघातनामेति NRRL 


तम्हा ण कोवि जीवो उवघायओ अत्थि gre vars | 
जम्हा कम्मं चेव हि कम्मं घाएदि इदि भणियं ।३३९॥ 
Tamha na kovi jivé uvagha yavo atlhi tumha suyayese 
Jamha kammam chevahi kammam ghiiyedi idi bhaniyam. (339) 
तस्मान्न कोऽपि जीव उपघातकोऽस्ति मुष्मार्गमुपदेश 1 
यस्मात्कमं चैव हि कम हन्तीति भणितम्‌ aan 
338 to 339, One class of harwa (pradriti) destroys another 
ot is destroyed by another; that class in this sense is called “Para- 
ghata”? (killing another being). ‘Therefore no soul according to 
your teaching (can be considered ) guilty of killing, because killing 
is mesely a matter of one material (कत destcoying’ another 
material £arwa, as said above, 
एवं संखलुबएसं ae परूषिति एरिसं समणा । 
तेसि पयडी Hoag अप्पा य अकारया सब्वे ॥३४०॥ 
Evam sankhuvayesam jevu paruvinti parisam samani 
Tesim payadhi kuvvayl appa ya akataya savve (340) 
एवं सांस्योपदेशे ये तु प्ररूपयन्तीवृशं श्रमणाः | 
तेषां प्रकृतिः करोत्यात्मानस्वाकारकाः सर्वे WR oll 
अहवा HOTT मज्मं अप्पा अप्पाणमप्पणो UE | 


एसो मिच्छसहावो ye एमं मु्॑तस्स aw et 4 
ददिष mannasi majjham appa appina mappano [पाक 
Eso michchhasahivo tumam ycyaim munantassa , (341) 


अथवा मन्यसे ममात्मात्मानमात्मना करोति । 
एष भिथ्यास्वभावस्तवैतंन्मन्यमानस्य (RY eit 
240-347, If any Sramanis thus preach approving such a 
Sankhya doctrine, thén according to them prakeite (Karmie mate- 
. tlal) becomes the agent and all the souls would be inactive, On 
the other hand, if you maintain, “my soul transforms itself by 
itself”, this opinion of yours is wrong. 
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अप्पा णिच्चो असंखिज्जपदेसौ देसिभो उ समयम्हि ! , 

* णवि सो सक्कद्‌ तत्तो हीणो अहि य ars जे ॥३४२॥ 

Appa nichh asamichijja padeso desivo vu samayamhi 
Navi so sakkayi tatto hino ahivoya kayum je (342) 
आत्मा नित्योऽसंख्येयप्रदेशो दरिंतस्तु समये 1 
नापि स शक्यते ततो हीनोऽधिकश्च कर्तु यत्‌ AYR 

342, In the Sctiptute, the soul is described to be eternal 
and of immeasurable extension, Hence, of its own accord, it 
is incapable of 4increasing ot decreasing (its spatial form), 

जीवस्स जीवरूवं वित्थरओ जाण रोयमेत्तं खु । ' 
तत्तो सो किं हीणो अहिभो य कहं Hoy दव्वं ।३४२॥ 
Jivassa jivattivam vitlharavo jana loyamettam khu 
‘Tatto so kim hino ahivoya kaham kunayi davvam (343) 
, जीवस्य जीवरूपं विस्तरतो जानीहि छोकमाव्रं खलू | 
ततः स कि हीनोऽधिको.वा कथं करोति द्रव्यम्‌ ॥३४३॥ 

343. Know ye: that the soul, from the point of view of 
extension, is really co-extensive with the universe, ‘Thetefore, 
how is this eternal substance caused to assume decteased or in- 
creased spatial form, 

अह्‌ जाणओ दु भावो णाणसहावेण अस्थि इतति मयं । 

तम्हा णवि अप्पा अप्पाणं तु सयमप्पणो HOE ॥२४४॥ 
Aha janavédu bhavo ninasahivena atlhi itli mayam 
Tamha navi appa appanam tu sayamappano kunayi (244) 
„ अथ ज्ञायकस्तु भावो ज्ञानस्वभावेन तिष्ठतीति मतम्‌ । 

तस्मान्नाप्यात्मात्मानं तु स्वयमात्मनः करोति ॥३४४। 

344. Jt is accepted that the conscious principle remains of 
the nature of knowledge. Therofore, the Self, of its own accord, 
does not transform itself by itself 


CoMMENTARY 
4 


Accorditig to the Sankhya doctrine the Self 0 Putusha is 
nitya and akarta, an absolutely unchanging, permanent chetana 
entity, All change and all activity proceed from achetana praksiti. 
The Self is only awaze of the activity. Thus he is only the knowez, 
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a imere spectator of the various changes physical and psychical 
which both ase due to prodrif according to the Sankhya पलप, 
Though the Parusha is not responsible for any activity, he is 
still considered to be enjoying, the fruits of the action of the pra- 
driti, Thus the Pucuslia is also the bhek/a ‘This Siinkhya des- 
cription of the Self, that he is the knower; permancni, action- 
less, and enjoycr is incompatible with the Jaina conception of 
the Self, Obviously about the time of Bhagavan Kunda Sunda, 
some Jaina thinkers must have had leanings towards the Sinkhya 
view. According to these Sramaniilhisas, or the Jaina 1616 
tics, the £armic material played the part of the Sainkhyan pradrizi. 
Livery change and every activity was credited to the operation of 
harmi¢ material, the Self remaining an active spectator, ‘This 
attitude is condemned by our author hy showing the utter unten- 
ability of the Sinkhya doctrine, If every change and every acti- 
vity is attsibuted to न and if the Self is merely an unchanging 
permanent spectator absolutely whinfluenced by the action of 
harmas, he must remain for ever a wok sha-siva, + liberated Self, 
1 would mean the ahsence of त, ‘Vhis conclusion is 
contradicted by actual experience, hecause in actual experience we 
have an empirical ego or samsara jiva as a fact of reality which 
cannot be dismissed as unreal, ‘This empirical state of existence 
in which simsira jiva lives as a mater of fact certainly demands 
an explanation. This explanation which is not supplied by the 
Sankhya view is offered by the Jaina doctiine which is put forth 
by our author as a corrective to the Sinkhya view. ‘The £arwie 
material is no doubt the main operative principle responsible 
for the physical and psychic changes produced in the heing of a 
person. When the karwie material is operative, the, Self does 
not remain an inactive spectator according to Jaina meta 
physics. ff the Self were so inactive, he would not be different 
from the Sinkhya Purusha, But the successful operation of 
the karmic onaterial and the consequent psycho-physical changes 
ate duc to the attitude of the Self which hasa suitable responsive 
reaction, Without this responsive reaction on the part of thé 
Self, the darmic material would be impotent and will aot be able 
t o produce any change cither in the body or in the consciousness. 
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'Lhis aulitude of responsive reaction on the part of the Self, is tes- 
sponsible for the psycho-physical changes when stimulated by 
darmic material, "4५ changes in the empirical Self therefore 
ate directly due to the activity of the empirical ego in the form 
of responsive teadtion brought about by the operation of Laramie 
muutcrial, ‘Thus for,the changes in the consciousness, the ego 
is yesponsible, TJence the empirical ego mmst be considered 
to be an active agent capable of producing modifications in his 
own consciousness in response to the operation of arma. ‘Thus 
the Self must mot only be active but must also be liable to 
change. As ayainst the nature of Sainkhya Putusha, who is said 
to be wiga and akaria, the Jaina doctrine makes him anitya and 
ketha, a changing Self and an active agent. But to leave the posi- 
dan here would be untrue, This description of the Self is appli- 
cable only to the empirical ego which is the samsiea iva (कपटी 
he is (11८4८ and (८ a8 an empirical ego, because of the absence 
of discriminative knowledge between the Self and the non-Self, 
sill when he acquires this discriminative knowledge, when he 
realises his pute nature, unsullied hy karmic influcnce, he would 
remain for ever without any change and without any action; 
at that stage, certainly he is aia and चद, Whe Jaina meta- 
physics combines both these aspects, Lrom the absolute real 
point of view, the Self is aya and akarfa, but from the em- 
pitical or aanhdrd point of view he is anigyy and dards, It is because 
of the conbination of such apparently conflicting views, that the 
Jaina system is said lo he the तक view. All the other systems 
whieh emphasise one aspect of reality or other exclusivelyd ate 
desetibed to he दक and 10 ekdatu-wndi is able to offer 
& complete and comprehensive solution for the problem of reality. 
Sinkhya is thus as an eddute system refuted because of its incapa- 
city to explain the nature of concrete reality on samciva. 

Next another eXana system is taken up for consideration 
and refutation, ‘The Bauddha system of metaphysics lays empha~ 
sig upon the cHanges in reality, ग्ड one-sided emphasis con- 
५९५६ reality into an impecmanent and everchenging suream of 
ckistence, This doctrine is also considered to be inadequate as 
is shown below, 
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केहि Fag पञ्जयेहि विणस्सए णेव कंहिं चिदु जीवो 1 
जम्हा तम्हा eae सो वा अण्णो व पेयंतो ३४५ « 
Kehim chidu pajjaychim vinassaye neva kehim chidu [णठ 
Jamhi tamhai kuvvayi so vi anno vA neyanto (345) 
कर्वित्तु पययिविनरयति नैव afer जीवः | 
यस्मात्तस्मात्करोति स वा अन्यो वा नैकान्तः RYAN 
345. From some point of view (paryaydrthika naya) the 
soul dies, but from an other point of view (drayyarthika naya) the 
soul never dies, Because of this séfya-anidyar natute of the 
soul, the one-sided view that the soul (that enjoys) is the 
sale as the doer or entirely different from this would be 
untenable, ( 
केदिचिदु पज्जयेहि विणस्सए णेव केहिचिदु जीवौ । 
जम्हा तम्हा वेददि सो वा अण्णो व णेयंतो ॥३४६॥ 
Kehim chidu pajjaychion vinassaye neva kehimchidu jivo 
Jamha कोद्र vedadi sovi anno va neyanto (346) 
(afer पयि विंनर्यति तैव afer जीवः | 
यस्मात्तस्माद्वेदयति स वा अन्यो वा नैकान्तः ॥ ३४६ 
"546. From some point of view (parydyirthika naya) the soul 
dies, but from an other point of view (dravydrthika naya) the soul 
never dies, Because of this ifya-anitya nature of the soul, the one- 
sided view that the soul (that acis) js the same as the enjoyet 
(of the fruits thereof) or entirely different from bim would be 
untenable, 
जो चेव are सोचेवय ण वेयए्‌ जस्स एस सिद्ध॑तो । ` 
सौ जीवो णायव्वो मिच्छादिटूढी अणारिहदो gre 
Jo cheva kunayi so chiya na veyaye jassa cosa siddhanto 
So jivo nayavvo michchhaditlhi anatihado (347) 
यश्चैव करोति स चैव न वेदयते यस्य एष सिद्धान्तः | 
स जीवो ज्ञातव्यो भिथ्यादृष्टिरनाहैतः 1३४५ 
347. Let it be ‘known that the person who*holds the १०८. 
itine that the soul that acts is absolutely identical with the soul 


that enjoys (the fruits thereof) is a wrong believer and is not of 
the Arhata faith, 
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अण्णो ate अण्णौ परिभुजद जस्स एस firget | 
+ सो जीवो णायन्वौ मिच्छादिदढटी अणारिहदौ ॥३४८॥ 
Anno kareyi anno patibhun jayi jassa esa siddhanto 
So jivo niyavvo michchhadiithi anarihado (348) 
अन्यः करोत्युन्यः परिभुङ्क्ते यस्य एष सिद्धान्तः | 
स जीयो ज्ञातव्यौ मिथ्यादुष्टिरनाहैतः । ३४८] 

348. 1.61 it be known that the person who holds the doc- 
trine that the soul that acts is absolutely different from the soul 
that enjoys (the ftuits thereof) is a wrong believer and is not of 
the Arhata faith, 

Next the author explains through a practical illustration how 
the Self is the actor and the action, the enjoyer and the enjoyed 


"we सिप्पिओ उ कम्मं कृव्वदर णय ate तम्मओ हद्‌ । 
तह जीवोवि य कम्मं Here णय तम्मओ हद ॥३४९॥ 


Jaha sippivo vo kammam kuyvayi naya soyu tammavo hoyi 
‘Taha jivovi ya kammam kuvvayi naya tammavo hoyi (349) 


यथा लिहिकस्तु कम करीति न च तन्मयौ भवति । 
तथा जीवोऽपि च कभ करोति न च तन्मयो भवति ॥३४९॥ 
349. As an artisan performs his work, but does not become 
identical with it, so also the Self produces karma but docs not 
become identical with it, 
we सिप्पिओ उ करेहि ere णय सोऽ तम्मओ ale | 
तह जीवो करणेहि Bere णय तम्मओ हो | ३५०॥ 
Jaha sippivo vu karanchim kuvvayi naya sovu tammavo hoyi 
Taha jivo karanchim kuvvayi naya tammavo hoyi (350) 
aay श्िल्पिकस्तु करणैः करोति न स तु तन्मयो भवति । 
लथा जीवः करणैः करोति न च तन्मयोभवति 184 of 
350. As the artisan works with his tools, but docs not be- 
come identified with them, so also the Self acts through the instru 
mentality (of yrikarana, thought, word and deed) but docs not 
become identified with them, 
we सिप्पिभो उ करणाणि frag णय सो उ तम्मओ होई । 
तह जीवो करणाणिउ गिह णय तम्मभो BE । ३५१ 
14 


270 , † SAMAYSARA 


Jaha sippivo vu kasanani ginhayinaya so vu tammavo hoyi 
Taha jivo, katananivu ginhayi paya tammavo hoyi (35) 
यथा शिहिपकस्तु करणानि गृह्णति न स तु तन्मय भवति । 
तथा जीवः करणानि तु गुह्ति न च तन्मयो भवति ॥३५१॥ 
351. As the artisan holds his tools (while working) but 
does not become identified with them so als6 the Self makes use 
of his organs 4-Rarana (while acting) but does not became identi- 
fied with them 6 
जह सिप्पिड कम्मफलं yore णय सौ उ त्रम्प्भो हो 
ag जीवो कम्मफलं yore ण य तम्मओ हद्‌ ।३५२॥ 
Taha sippivo kammaphalam bhusjayi gaya sovu tammvo hoyt 
‘Taha jivo kammdphalam bhunjayi naya tammavo hoyi (352) 
यथा शित्पिकः कर्म॑फठं न च सतुभुडक्तेतन्मयो wate r 
तथा जीवः कर्मफलं भुडवते न च तस्मयो भवति ॥३५२॥ 
352, As the artisan enjoys the fruit of his labour,’ but does 
not become one with it, so also the Self enjoys the Lenit of Karamu 
but does not become one with it, 
एवं ववहारस्स उ वत्तव्वं दरिसणं समासेण | 
ay णिच्छयस्स वयणं परिणामकयं तु जं हो RY RL 
Evam vavahasassa vu. vattavvam darisanam samiiscna 
Sunu nichchhayassa vayanam parinamakayam tu jam hoy! (353) 
एव SAAR तु वक्तन्य दरानं TAT | 
शृणु निर्वयस्य वचनं परिणामशृतं तु यद्भवति ।६५३॥ 
353. ‘Thus has the doctrine been stated [तलि from, the 
tavahdra point of view; now listen to the statement from the 
tisthayz point of view which refers to changes sesulting from 
modifications (of the soul) 
ag सिपिभो उ fred कूव्वइ्‌ हवद्‌ य तहा अणण्णो सो । 
ae जीवोवि य कम्मं Here हवद य अणण्णो सो ॥२५४॥। 
Jaha sippivo vu chittam kuvvayi havayiya talt anannaso 
‘Taha jivovi ya kammam kuvvayi havayi ya ananno so (354) 
यथा शिलिपकस्तु चेष्टां करोति भवति च तथानन्यस्तस्याः^। 
तथा जीवोऽपि च कम केरोति भवति चानन्यस्तस्मात्‌ ।२५४॥ 


न 
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354. As the astisan stares with the mental image (of the 
object to he produced) and translates it into physical form by 
his bodily activity and thus is one with it, so also the Self starts 
with the mental counterpart of Rarme and is therefore one with 
it, 

जह Fras कू्व॑तौ उ सिप्पिओ णिच्वदुविखओ ate | 

तत्तो fear अणण्णो ag Prasat दुही जीवो ॥ ३५५ ॥ 
Jaha chittam kuyvanto vu sippivo nichcha dukkhivo hoyi 
‘Muttosiya anannotaha chiethanto duhi jivo (355) 


mat चेष्टां कूर्वाणस्तु शिल्पिको नित्यदुःखितो waft, 


तस्माच्च स्यादनत्यस्तथा चेष्टमानो दुःखी जीवः ॥३५५॥ 
355 $ the artisan making an effokt (td translate the mental 
inwge into physical form) always suffers thereby and is therefore 
one with that suffering, so also the Self that acts as stimulated by 
impyse mental states undergocs suffecing and becomes one with 
it, : 


CoMMEN'TARY 


A casual observation of an artist at work will give us the 
following particulars, The metal or mathle which he is going 
to shape, the instruments used therefore, his dexterity in handing 
those instruments and the final value which he obtains for the 
finished product, all these facts are external to the nature of 
the artist who remains distinct from all the external facts, But 
instead of such a casual observation if we try to understand the 
creative activity of the artist then we have a different account of the 
process. ‘I'he artist starts with the vision of the objecb which he is 
going tomake. His creative activity consists in shaping out of the 
shapeless metal 0४ marble a figure exactly answering to his men- 
tal image, With this object in view he sets about to work, ‘I'hus 
looked at from the inner side of the artisl’s mind, his whole acti- 
vity is a continuous identical process of expressing in the form of 
metal or marhle*what he has in his mind. ‘The'method of his work 
angl the instruments employed all become auxiliary and sub-ser- 
vitnt to this one process by which the attist transforms his ide 
into an objective figure, Tere the artist cannot be differentia’ 
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from the continuous process of creative activity resulting in the 
finished product of art, At every stage of this process we have the 
progressive manifestation of the axtist’s mind and hence thé pro- 
cess of activity is the astist himself engaged in the art of creation, 
The artist while thus engaged in translating his idea into an objec- 
tive figure has to undergo an amount of labous and suffering pecu- 
lias to the creative activity of the artist. This feature of the artist 
in both of the aspects is employed to explain the creative activity 
of the Self according to the principle of analogy. ‘The Self also 
has to deal with external darmie matter, ‘Tosslape this Larue 
matter into various pattems, various instruments are employed. 
The Self, like the artist has to manipulate these instruments and 
after shaping the Aarmie matter into vatious patterns he has to 
experience the hedonic value of the finished product. All 
these external facts are quite distinct from the nature of the Self 
who cannot identify himself with any of these, ‘The account 
corresponds to the casual observation of the artist and hence’ 
docs not represent the teal and true natuse of the activity of the 
Self. When we tty to probe into the inner working of the 
activity of the Self we have a complete parallel to the creative 
activity of the artist. The Self also starts with an intellectual 
pattetn of the shape of things to be, Stazting with such an in- 
tellectual pattern, he approaches the Aanmie material in- order 
"to create a material pattern exactly answering to the psychic pat- 
tern which he attempts to translate into material shape. When 
the process of expressing the intellectual pattern in physical form 
is completed, he experiences the hedonic value thereof. Heze 
also we have an identical and continuous self expression and the 
Self that expresses through this process of manifestation is iden- 
tical with the process itself, ‘The process, the product and the 
value theteof are but the different stages in the creative activity, 
Fence the Self cannot be taken to be distinct from the exertion 
and suffering, chagacteristic of the creative activity of the Self. 
Thus these two accounts of the activity of the Self, one from the 
wavakira point of view and ithe other from the शआ [मा 
of view, ate patallel and analogical to the activity of the artist 
desctibed above, ` 
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Next it is pointed out that though apparently an object of 
reality seems to be capable of transferring its own attributes to 
another object, really it cannot do so, 

जह सेघिया दु ण परस्स सेय्या सेटिया य सा gle । 
तह जाणओो दु ण, परस्स जाणभओ जाणओो सोढु ॥३५६ ॥ 
Jaha setiya du na pasassa setiy® $ ya si hoyi 
aha finavo du na parassa jinavo Janavo sodu (356) 
aet सेटिका तु न परस्य सेटिका सेटटिका च सा भवति । 
तथा ज्ञायकस्तु न परस्य ज्ञायको ज्ञायकः स तु ।३५६।। 

356. As chalk. (when पत्त to whiten the surface of an- 
othes thingy does not become that thing but remains as chalk 
(on the surface of that thing), so the Self @vhile knowing an object 
remains as the knower and does not become the object known 
(which is other ‘than the Self). 

` जह सोटिया दु ण परस्स सेटिया सेटिया य सा हो । 
TS पासओ दु ण परस्स पासओ पासओ AS ।३५७॥। 
Jaha setiyd du पष parassa setiyai setiya ya so hoyi 
‘Vaha passavo du na parassa passavo passavo sodu (357) 
यथा सेटिका तु न परस्य सेटिका सेटिका च सा भवति | 
तथा SHE न परस्य दशंको दशेकः स तु ।३५७॥ 

357, As chalk Qvhen applicd to whiten the surface of an- 
other thing) docs not become that thing but remains as chalk 
(on the surface of that thing), so the Self @vhile petceiving an 
object (vemains as the perceiver and does not become the object 
perctived (which is other than the Self), 

we सेटिया दु ण परस्स सेटिया सेटिया य सा ate | 
तह संज दु ण परस्स संजओ संजभो सोढुं Ry cil 
[पाध इल du na patassa seliyd setiyé ya so hoyi 
‘Yaha sanjayo du na parassa sanjavo sanjavo sodu (358) 
यथा सेदिका तु न परस्य सेटिका सेटिका च सा भवति । 
तथा संथतस्तु न परस्य TAT: स्यतः स TURKS 
+ 358, As chalk (when applicd to whiten the surface of an- 
other thing) does not hecome that thing but semains as chalk 
(on the susface of that thing) so the Self (while renouncing 


214 SAMAYSANA 


the external possessions) remains as the disciplined abstainer 
and does not become one with the renounced possessions (which 
are other than the Self). 
जह सैषा दु फ परस्स सेटिया सेणिया य सा हद । 
asta द ए परस्स sat gt त॑, तु ॥ ३५९ ॥ 
Jaha sctiyé du na parassa sctiya setipd ya sa hoyi 
Taha damsanam du na parassa damsanam damsanam tantu (459) 
यथा सेटिकातु न परस्य सेटिका dear च सौ भवति । 
तथा दर्शनं तु न परस्य ददनं दशनं तसु URLS 
359, As chalk (कशा) applied to whiten the surface of an- 
other thing) docs not become that thing but remains as chalk 
(on the surface of that thing), so sight faith in the ‘Vattvas remains 
as sight faith and docs not become one with the ‘lattvas. * 
एवं तु णिच्छयणयस्स भासियं .णाणदंसणचरित्ते | 
ay ववहारणयस्स य वत्तव्वं से समासेण ॥३६०॥ 
Tivam tu nichchhayanayassa bhasiyam nanadamsanacharitte 
Sugu vavaharanayassaya vattavvam 96 sainiiscna (360) 


एवं तु निख्वयनयस्य भाषितं ज्ञातदरंनचरिमरे | 
TY व्यवहारलयस्य च ववतव्यं तस्य समारोम ।६६०॥ 
360, From the stand point of वलयी, knowledge, faith and 
conduct have thus been described; now listen to a brief state- 
thent of the same from the vyaahdra point of view. 
जह परदव्वं सेटदि हु सेटिया अप्पणो सहावेण । 
तह परदव्वं जाणद्‌ णाया विसषएण भावेण Ugg , 
Jaha paradavvam sejadi hu इट appano sahivena 
Taha patadavyam jigayi gaya visayena bhavena (461) 


यथा परद्रव्यं सेटयति खलु सेटिकात्मनः स्वभावेन | 
तथा परद्रव्यं जानाति ज्ञातापि स्वकेन भावेन ॥३६१। 
361, As chalk whitens another thing because of its intsin- 
sic nature (of whiteness), so also the knower knows other things 
because of his own intrinsic nature (of knowledge), 
जह परदग्बं सेटदवि हु सेदिया अप्पणो सहावेण । 
तहं परदव्वं पस्सद्र जीवो वि सएए भावेण ger Ut 
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Jaha paradavvam sctadi hu setiya appano sahavena 
‘Tgha paradavvam passayi jivovi sayena bhivend (362) 
यथा परद्रव्यं सेटयति wy Siewert: स्वभविन । 
तथा परद्रव्यं प्यति जीवोऽपि स्वकेन भावेन ॥३६२॥ 
362. As chalk whitens, another thing because of its intzin- 
sic nature (of whiteness) so also the Self petecives other things 
because of his own intrinsic nature (of petception) 
जह '"¶रदन्वं सोटदि हु सेटिया अप्पणो सहावेण । 
ae पर्दग्वं विजहद्‌ णाया वि सएण भावेण Wagan 
Jaha paradavvam setadi hu sctiya appano sahavena 
wha paradavvam vijahayi maya vi sayena bhavena (6) 
यथा परद्रव्यं सेटयति we सेटिकात्मनः स्वभावेन । 
तथा परद्रव्यं विजहाति ज्ञातापि स्वकेन भावेन ॥३६३॥ 
26. As chalk whitens another thing because of its intrin- 
sie nature (of whiteness) so also the knowing Self renounees ex- 
ternal possessions because of his own intrinsic nature (of non- 
attachment), 
we परदव्वं सेटदि हु सेटिया अप्पणो सहावेण । 
तह परदन्व' TERE सम्मादट्टी सहाविण ॥३६४॥ 
Jaba paradavvam setadi hu सले appano sahavena 
Taha paradavvam saddahayi sammayitthi sahavena 64) 
गथा परद्रव्यं सेटयति खल्‌ सेटिकात्मनः स्वभावेन | 
तथा परद्रव्यं श्रद्धत्ते सम्यग्दूष्टिः स्वभावेन ॥ ३६४॥ 
+364. ^$ chalk whitens anothet thing because of its intrin- 
sic nature (of whiteness), so also a right believer believes in the 
external reality because of his {11110196 nature (of right belief), 
एषं ववहारस्स ` दु धिणिच्छमो णाणदंसणचरि ते | 
भणिओो अण्णेसु वि पजजएसु एमेव णायव्वौ ॥ ३६५ 
Tévam vavaharassa तप्र vinichchhavo nanadamsana charitie 
‘Bhiniyo -Angosu vi vajjayesu emeva nayavvo (365) 
एवं व्यवहारस्य तु विनिर्वयो ज्ञानदं नचरित्रे | 
भणितोऽन्येष्वपि पययिषु एवमेव ज्ञातव्यः ॥ ३६५॥ 
365. ‘Thus it has been stated the uuth about knowledge, 
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faith and conduct from the एकक point of view; the other 
modes (of consciousness) should be understood similagly. 


CoMMEN'TARY 


When chalk is used to whiten an object, say a mud pot, though 
chalk appears to transfer its white colour toethe pot, it does not 
become identical with the mud pot, nos does it lose is intrin- 
sic nature. The tclation is only extcrnal, ‘The white surface 
on the pot consists of chalk patticles, ‘This illustration of ex- 
cornal gelation af one thing to another, where two things are 
relatcd to cach other without losing their respective intrinsic 
nature is used to explain the relation between the knowing Self 
and the object known. ‘The two are intrinsically different in 
natute,.one is chefana and the other achefava, conscious and non- 
conscious, and yet the two are related to cach other in the process 
of knowledge as the knowing Self and the object known, ‘The 
relation between the knower and the known is merely external, 
“In the process of knowing the knower and the known, both xe- 
tain theit intrinsic nature, Jaina ot knowledge is compared by 
the Jaina metaphysicians to light. Light by illuminating the ex- 
ternal objects, makes them visible without in any way interfering 
with thei real nature, so also the external objects hecome known 
through knowledge, they themselves semaining, uninfluenced 
by the process of knowing, This theosy of knowledge according 
to Jainism is incompatible with two other rival doctrines which 
ate refuted in these gathay— Brahma-Advaitic doctrine, and the 
Buddhistic doctrine. Since knowledge implies the relation bet 
ween two entirely distinct reals, the pantheistic monism of the 
fitst school cuts the gordian knot by detiving both the Self and 
the non-Self from a primeval Brahman. This mercly pushes the 
ptoblem further without offering any teal solution, How could 

^ the samd identical cause produce two contradictory edfects, still 
temains an insoluble mystcty. Metaphysical mpnism offers 
an easy escape from’ the problem of knowledge without offering 
any satisfactory solution. ‘The logical development of such a 
docttine must necessarily identify the primeval Brahman with 
—one of the two—the lerana dravya and must gad by condemning 
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the external achefuna world as maya of illusory, an extremely in— 
conyenicnt, and erroneous conclusion, The solution offered 
by the Buddhistic metaphysics is equally unsatisfactory. The 
‘process of knowledge of jfana at any particular moment of 
its existence manifests in the dual aspect of the knower and 
the known, ‘The metaphysical categorics of self and matter are 
treated to be purely hypothetical and unwarranted assump- 
tions. Jaana ot knowledge is the only seal and it manifests as 
objects of Knowledge in the process of knowing, This solution 
` ofthe problem of knowledge apparently gets sid of the difi- 
culty of explaining the xelation between two contradictory cate~- 
gories, the Self and the non-Self, by reducing both to a simple 
ptineiple of jana ot knowledge. If the object of knowledge 
is just the manifestation of knowledge itself, what happens to 
it when there is no process of knowing, Absente of knowledge 
must necessarily mean the disappearance of the external world. 
‘This nihilistic conclusion or sayy vad: that when knowledge ceases 
to be, then the Self and the external world cease to he is 
contradicted by our concrete experience, Hence both these 
theories of knowledge are refuted by our author in the’above 
githas. 
Tmpure cmotional states such as attachment and aversion 
are the results of absence of clear knowledge of the exact nature 
of the seals, ‘This is explained below. 


दंसणणाणचरित्तं किचिवि णत्थि दु अचेयणे बिसए | 
तम्हा कि घादयदे चेदयिदा तेसु विसएसु ॥३६६॥ 


Damsananinacharittam पराली nathi du acheyane visaye 
‘lamha kim ghédayade chedayida tesu visayesu (366) 


ददीनज्ञानचरित्रं किञ्न्विदपि नास्ति त्वचेतने विषये । 
तस्मात्कि घातयति चेतयिता तेषु विषयेषु ॥३६६॥ 

366. ‘Uhere is no faith, knowledge, or conduct whatsoever 
in a non-intalligent object; therefore what does the soul destroy 
in those objects? 

दंसणणाणचरित्तं किचिवि णत्थि दु अचेयणे कम्मे 
तद्या far घादयदे चेदयिदा afte कमम्मि ।३६५७॥ 
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Damsananini charittam kimehivi nathi du acheyana kamme 
Tamha kim ghidayade chedayidi tamhi kammanini — (367) 
ददच॑नज्ञानचरित्रं किल्चिदपि नास्ति त्वचेतने कर्मणि । 

तस्मात्कि घातयति चेतयिता तत्र कर्मणि ।३६५७॥ 

367. ‘There is no faith, knowledge or conduct whatsoever 
in non-intelligent दतः material; therefore what does the 
soul destroy in those Xarmus? 

दंसणणाणचरित्तं करिचिविं णत्थि दु अचैयएो art । 
तम्हा कि घादयदे चेदयिदा तेसु कायेसु Wael 

Damsananana chavittam kimehivi nathi परप acheyane कए 

Tamhi kim ghiidayade chedayidi (एत kiyesu (368) 

दरछगक्ञानचरितरं किञ्विदपि. नास्ति erat काये । “ 
तस्मात्‌ कि घातयति चेतयिता तेषु कायेषु ।३६८॥ 

368. Theteisno faith, knowledge, or conduct whatsoever 
in non-intelligene body; therefore what does the soul destroy 
in those bodies? । 

णाणस्स दंसणस्स य भणि घाओ तहा चरित्तस्स | 
` णवि तम्हि पोगगक्दन्वस्स कोऽवि धाओ णिद्िदृटो ॥ १६९॥ 
Nanassa damsanassa ya bhanivo phitve inhi chariitassa 
Navi tambi paggladavyssa koapi ghavovu niddittho — (369) 
सानस्य दक्शनस्य च भणितो घातस्तथा चारित्रस्य | 
तापि तत्रे पुद्गलद्रव्यस्य कोऽपि घातस्तु fer: ॥३६९॥ 

369. Destruction of knowledge, faith and conduct (of the 
erroneous kind by the soul) is spoken off but destracdan of 
matter is never indicated, ‘i 

जीवस्स जें गुणा He णत्थि खदु ते परेतु दव्वेसु | 
तम्हा सम्मादिद्विस्स णत्थि रागो उ विसएसु ॥ १७०॥ 
Jivassa jo gund keyi nathi kalu te paresu davvesu 
Tamha sammaditthissa nathi igo vu visayesu (370) 
जीवस्य ये गुणाः केचिन्न सन्ति ay ते परेषु द्रव्येषु । 
तस्मात्सम्यष्ृष्टर्नास्ति रागस्तु विषयेषु ।३७०॥ 

97९. Whatever attributes are present ina soul, those aro 
cettainly not present in orher substances; therefore ina ripht 
believer there is no attraction for sense objects. 
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रागो दोसो मोहौ जीवस्सेव य अणण्णपरिणामा | 
एएण कारपरेण उ सदादिसु णत्थि रागावि gee 
Rigo doso moho jjvassevaya ananna parinama 
Tiyena ‘karanena vu saddadisu nathi sigidi (371) 
रागो देषो मोहो जीवस्यैव चानन्यपरिणामाः | 
एतेन कारणेन तु शब्दादिषु न सन्ति रागादयः ॥३७१॥ 
371. Attachment, aversion and delusion are the soul’s own 
inalicnable modes; for these reasons there is no attachment, etc. 
i sound, cte.? » 


CoMMENTARY 


“A substance and its intrinsic property ale so intimately related 
to each other that if the substance is destroyed, the property is 
also destroyed and, conversely, when the property is destroyed 
the substance must also be destroyed. Tor example take a flame 
and the light proceeding from it, 1fthe lame will be destzoyed there 
will be no light and if the light will be destroyed there will be no 
flame, Bur in the case of objects which do not have the intimate 
relations, the destruction of one need not follow the destruction 
Of the other, Lor example take the case of lamp placed on a 
stand. ‘The lamp may he destroyed while the stand may remain 
intact and conversely the stand may break without destroying 
the lamp. Vaith, knowledge and conduct are the intrinsic pro- 
pertics of the Self, Io their impure form, they form the states of 
the impure Self which blinded by nescience is incapable of tealis- 
ing its pure nature. Realisation of the pure nature of the Self 
necessarily presupposes the destruction of these impare slates of 
consciousness, wrong faith, wrong knowledge, and wrong con- 
duct, ‘I'hese attributes of the Self are externally related to 
hurmig materials, Since the psychic attributes of the Self have 
nothing to do with non-consclous matter which is only accidentally 
and externglly related to psychic states, the destruction of the 
psychic states will not in any way result ‘in the destruction of 

amalicr Otherwise destruction of the properties of the Self must 
“lead to the destruction of matter and, conversely, the destruction of 
the properties of matter aust Iead to the destruction of the soul, 
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This is absurd, Thetefote the emotional states of attachment, 
aversion, and delusion are only properties of the Self bropght 
about by gjfava and they can never be present in their objects. 
But when gaan ox nescience disappears, the impure cmotions 
depending upon it will also disappear and the Self will regain 
its pute nature. The presence of impure omotions and their 
Jestruction leading to the consequential xestoration of the purity 
of the Self neither of these things can be predicated of external 
objects since the nature of the physical object cannot accommodate 
these properties of consciousness. ^ ^ 
Next the author points out that the property of one thing 
cannot be ptoduced by an entitely different thing. 
अण्णदवियेण अण्णदवियस्स णो कीरद णुणुप्पाओ । 
तम्हा उ सव्वदव्वा उप्पज्जंते सहावेण ॥३७२॥ 
Annadaviyena annadaviyassa no kirayi punuppavo 
Tamha vu sauva davva uppajjante sahavena `" (392) 
अन्यदरव्येणान्यद्रव्यस्य न क्रियते गुणोत्पादः। 
तस्मात्तु सरवद्रव्याण्युत्पद्यन्ते स्वभावेन ।३७२्‌॥ * 
372. By one substance (04) the properties of another 
substance are never produced, Therefore all substances are 
produced by theis own nature, 
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By this gdthe the author once again emphasises the fact that 
impure conditions such as attachment and aversion being atttl- 
butes of consciousness are not really produced by external objects, 
Hence if a petson dissatisfied with his impure states of conscious- 
ness and actuated by sincere desire for selfeformation proceeds 
with a righteous indignation to desttoy those external objects 
which he imagines to be the cause of his own impure emotions 
of attachment and aversion, he merely exhibits his own ignorance 
of the teal nature of things and proceeds in a wrong path to achive 
his goal of self-reformation. It is this point that is elaborated in 
the previous six géthes and further emphasised in the presgnt one. * 
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णिदियसंथुयवयणाणि पोग्गला परिणमंत्ति बहुगाणि | 
* ताणि सुणिऊण wee तूसद्र Got अहं भणिभो ।३७३॥ 
Nindiya santhuya vayanint poggalé parinamanti vahugini 
‘Vink su nivana tusayi tusayi puno aham bhanivo (373) 
निन्दितसंस्तुतववनानि पुद्गलाः परिणमन्ति बहुकानि । 
तानि श्रुत्वा रुष्यति तुष्यति च पुनरहं भणितः ॥३७३॥ 

373 Words of blame 0 praise are (only) sound produced 
by material harticles modified in various forms, On hearing them 
one ges angry wr pleased thinking, “I am addressed thus,” 

. पोद्गल्दव्वं सदृत्तपरिणयं तस्स TE गुणौ अण्णो | 
तम्हा ण तुमं भणिभो किचिवि कि रसुसि अबुहो ॥३७४॥ 
Poggala davvam sadutta parinayam tassa jayi guno anno 
ambha na tumap bhaniyo kimchivi kim rusase abubo (374) 
पु्गलद्रव्यं शब्दत्वपरिणतं तस्य यदि गुणोऽ्यः | 
तस्मान्न स्वं भणितः किचिदपि किं रुष्यस्यवुध्‌ः ॥ ३७४॥ 

374. As words are really produced by modification of matesial 
particles, therefore thelr properties ate entirely different from 
that of yours. Hence you are not in any way addressed by them, 
Why do you get angry? Oh, ignorant person, 

असुहो सुहोव सहो ण तं TE सुणसु मं ति at चेव । 

ण य ce षिणिग्गहिडं सोयविसयमागयं सहं ।। ३७५॥ 
Asuho suho va saddo na tam bhanayi sunasu manti so cheva 
Naya eyi viniggahiyam soya visayamigayam saddam (375) 
+ अशुभः शुभौ वा ese: at त्वां भणति roy मामिति स एव । 

न चैति विनिगुंहीतुं श्रो्रविषयमागते शब्दम्‌ । ३७५॥ 

375. Abad or good word docs not of its own accord say to 
thee “Hear me’. Even when the sound reaches the organ of 
hearing it docs not arrive there to seize your attention (by force), 

असुं सृष्टं च रूवं ण तं भणद पच्छ मं ति सो चेव। 

णय' ug विणिगगहिखं चकलुविसयमागयं SF ।।३७६॥ 
Asuham suham cha tuvam na tam bhanayl pechcha:manti 


so cheva =", 
Naya cyi viniggahiyum chakkhuvisayamigayam suvam (376) 
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अशुभं at at ed न eat भणति पद्य मामिति a एव । 
a चैति fafa चक्षुविंषयमागतं रूपम्‌ RoR . 
376. An unpleasant त pleasant visual form does not of its 
own accord say ta thee, “See me”? Tiven when the visual stimu- 
lus reaches the organ of sight, it docs not arrive there to seize 
your attention (by force), : 
असुहो रुहो व गंधो ण तं wore भिग्घमं ति सौ चेव । 
पय एई विणिगगहिरं घाणविसयमागयं गंधं | ३७७॥ 
Ausho suhova gandho na tam bhanayi jigghe manti so cheva 
aya cyl viniggahivum ghanavisayanvigayam gandham (377) 
अशुभः शुभौ वा गन्धो at cat भणति forex मामितिस os 
न चैति विनिग हीतुं घ्ाणविषयमागतं गन्धम्‌ ।[३७७॥ 
377, Disagreeable or agreeable odour docs not of its own 
accord say to thee “Smell me.” Even when ‘the smell reaches 
the organ of smelling, it does not-arrive there to seize youu atten- 
tion ‘(by force) 
असुहो Yat व TAT तं भण रसयमं fe ar ter । 
णय एद्‌, विणिगगहिडं रसणविसयमागयं तु रसं ॥३७८॥ 
Asuho suhoya 2080 na tam bhanayi rasaya manti so cheva 
Naya eyi viniggahiyum tasanavisayamigayam. tu rasam (378) 
aT: बुभोवारसोनत्वां भणति रसय मामिति स एव । 
न.चैति विनि्हीतुं रसनविषयमागतं तु रसम्‌ Rect 
378. Bad or good-taste does not.of its own accord say to 
thee, “Tasté me.” Even when che taste teaches the organ of 
tasting (tongue) it does not arrive: there to seize your attention 
(by force) 
असुहो Tet व फासो ण. तं भणद्‌ फासमंतिसो'चेव। 
णय एद विणग्गदिरं कायविसयमागयं फासं ॥३७९॥ 
Asuho suhoya.phaso na tam bhanayi -phasamanti. so लीद ` 
Naya cyi vinaggahiyum kayavisayamigayam phivam (79) 
अशुभः YAY वा स्पर्शो न त्वां भणति per मामिति स एव । 
त चैति fata ete कायविषयमागतं स्प्म्‌ ॥३७९॥ 
379. Unpleasant ot pleasant touch does not of its own 
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accord say to thee, “Louch me.” When the contact stimulus, 
reaches the organ of contact (body) it docs not aztive there to 
seize your attention (by force) 
areal Yat व गुणो ण तं Ie बुज्फमं ति सो चेव | 
णय एद्‌ विणिगशहिडं बुद्धिविसयमागयं तु गुणं ।३८०॥ 
Asuhu suhova funo na tam bhanayi ujjhamanti so cheva 
Naya cyi viniggahiyum buddhivisayamagayam tu gunam — (380) 
अश्युभः शुभो वा गुणो न त्वां भणति बुध्यस्व मामिति स एव । 
a ain fat det बुद्धिनिषयमागतं, तु गुणम्‌ ॥३८०॥ 
380, ‘The bad or good quality (of an object) docs not.of its 
own accord say to thee, “Think of me.” र्ता when the 
quali#y reaches the organ of thinking (mind), it docs not arrive 
there to seize your attention (by force), ` 
Ye सुहं व दव्वं ण तं भणद्‌ बुज्छ मंतिसो Az | 
, णय एद विणग्गहिउं बुद्धिविसयमागयं इव्वं ॥३८१॥ 
Asubam suham va davvam ga tam bhanayi ujjhamanti so cheva 
Naya eyi vipiggahiyum buddhivisayamigayam davvam (381) 
ara शुभं वा द्रव्यं at eat भणति बुध्यस्व मामिति स एव । 
न चैति विर्निगुहीतुं बुद्धिविषयमागतं द्रव्यम्‌ ॥३८१॥ 
387, A had or good substance does not of its own accord say 
to thee, “Think of me.” Even’ when the (idea of) substance 
reaches the organ of thinking (mind) it does not 21411४6 there to 
seize your attention (by force) 
एवं तु जाणि दग्वस्स va गच्छ्‌ मूढो | 
“ गिगेहुमणा परस्स य सयं च बुद्धि सिवमप्पत्तो ॥३८२॥ 
Evam tu द्वित davvassa uvasamam पलट gachchhyi mudho 
Niggahaman’ patassaya sayam cha buddhim sivamappatto 
ee ie Rape (382) 
एवं तु ज्ञातद्रव्यस्य sree गच्छति मूढः । 
विनिग्रंहमनाः परस्य च स्वयं च बुद्धि शिवामप्राप्तः ॥३८२॥ 
382, ‘This devoid of a clear understanding of the natute of 
the dbjects of knowledge and incapable of abstaining from exter- 
ffal influence and himself not attaining mental happiness, the 
ignorant person does not go along the path of peace, 
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Here is a beautiful picture of an individeal perceiving agent 
situated in the midst of an environment abounding in sense sti- 
muli of various kinds, ‘The environment is always full of sense- 
stimuli pertaining to sound, sight, smell, taste, and touch, ‘These 
stimuli proceed fiom physical abjects situated ‘in the environment 
and hence they are also of physical nature. ‘These stimuli 
of physical nature may reach the appropriate sense oigans 
of the individual person. Sound stimulus may reach the ear, 
light may reach the eyes, odour may reach the hoge, taste stinm- 
lus may reach the tongue, contact stimulus the skin of the hady, 
‘The mere presence of the stimuli in the environment and even 
their coming into contact with the respective sense organs nity 
not be eflective cnough to produce the psychic reaction in the 
consciousness of the individual. Many sound stimuli may not 
even cross the threshold of consciousness, One or tive thay 
appear in the field of consciousness and yet may flit away 
without being noticed. ‘The same is the case with the other 
sensestimuli, That particular sense stimulus which is capable 
of producing the corresponding psychic reaction does so because 
of the selective auention on the part of the individual, ‘his 
selective attention on the part of the individual is prompted and 
dizected by his own intetest in the thing. Jt is this interest that 
he takes in the particular thing towards which his selective auien- 
tion is directed that is mainly responsible for that particular sense 
perception, Whether the sense perception is auditory or visual 
orofany other kind in each case the individual chooses a paiti- 
cular stimulus, attends to it because of his personal relation to it 
Thus the immediate causal condition of the psychic fact of percep- 
tion is the individual himself. Whatever interests him will he 
petceived by him and othets which are of no interest to him will 
pass away unnoticed, When once the psychic fact of perception 
is thus brought about by the selective attention onthe part of the 
individual consciousness, the perception further brings पतप 
the hedonic terction in the individual consciousness of pleasant? 
Hess or unpleasantness, ‘his feeling of pleasure or pain associa 
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ted with the psychic fact of perception is also determined by 
the attitude of individual consciousness, When perception and 
its hedonic reaction in the consciousness ate thus entiiely deter- 
mined by the psychological attitude of the individual, it is 
metely ignorance to take external objects of the perceptual 
world to be responsible for the hedonic reaction in one’s self, 
The objects in the external world from which the stimuli proceed 
ate entitely physical in nature and hence cannot be ditectly respon- 
sible for the psychic modification, perceptual and hedonic, occur- 
ting in the individual consciousness. It is this important psycho- 
logical truth that is.imparied by the author 10 an unenlightened 
petson who is ignorant of the teal nainte of perecption and the 
hedéfic reaction thereby. IF you sct your‘mind in जवल, if you 
cease to take interest in the objects of the perceptual world, 
if you direct your atiention on yout own Self and thus get 
absorbed, in contemplation of the truth and beauty of the 
Pure Sclf then the innumerable sense stimuli present in the 
environment which bombard your sense-organs constantly 
will be absolutely impotent to disturb you from your self- 
absorption, and’ you will remain enjoying the spiritual bliss which 
transcends all pleasures derivable from the sense-presented 
world, , 
Next it is pointed out that the Sclf which is free from the 
impure psychic states of attachment and aversion, which remains 
the pute Knower, will also be tid of the consciousness of being 
the agent, enjoyer of darmas, and continue to be only the pure 
cofsciousness of the Knower, 
कम्मं जं gerne सुहासुहृमणेयवित्थरविसेसं | 
तसो गियत्तए अपपयं तु जो,.सो पडिव्कमणं aca 
Kammam jam puyvakayam suhasuhamancyavitlharavisesam 
Tatto niyattaye appayam iu jo so padikkamanam (383) 
ay यसूवकृतं सुभाशुभमनेकविस्त रविशेषम्‌ | 
तस्मांन्निवंतयत्यात्मानं तु यः स प्रतिक्रमणम्‌ ।॥३८३।। 
+ 383, When a person turns his Self away from his previous 
armas good ox bad and of multifarious kinds, then that Self is 
certainly the xisehyya pratikramana, teal repentance. 
1६ 
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aed of रुहयसुहं जस्य भावेहि awng भविस्यं । 
तत्तो णियत्तए जौ सौ पर्ववखाणं हवद चेमा ॥ ३८४ 
Kamm jam suhamasuham jamhiya bhavamhi कुष 
bhavissam 
Tatto niyattaye jo so pajjkkhanam havayi cheya (384) 
क यच्छुभसरुभं oferer भाषे बध्यते भविष्यत्‌ | 
तस्मात्निवतते यः सः प्रत्याख्यानं भवति चेतयित ॥३८४॥ 

384. When a person keeps his Self away from future 
bondage likely to be caused hy impute psychic States resulting 
from armas good ot bad, then that Self is certainly the 
nischaya pratyikigdna of teal reomaciation, 

जं गुहमसुहमुदिण्णं संपहि य अणेयचित्थरचिसैसं | 
ततं दोसं ओ dag सौ खु भरोयणं चया ॥३८५॥ 
Jam suhamasuha mudignam sampadiya ancyavittharavisesan 
Tam dosam jo cheyayi sa kala aloyanam cheya ' (385) 
repre संप्रति चनिकविस्तरविदोषग्‌ | 
तं fo यः चेतयते घ खल्वारोनं afar । ३८५॥ 

385. ‘Lhat soul which realises as evil all those psychic states 
of multifarious kinds which arise at present (in the consciousness) 
duc to the operation of durmas is certainly the 14/0४ dddchana 
of seal confession, 

frat corer Hoag णिच्च जी य पडिक्कमद्धि । 
णिच्च आलोचय सो g afte gare aT ॥३८६॥ 
Nichcham pachchakkhanamp kuvvayi nichcham joya padile- 
kamadi 
Nichcham alochuyayi so hu chariitam havayi cheya (386) 
नित्यं प्रत्याख्यानं करोति नित्यं प्रतिक्रमति यश्व] 
नित्यमारोचयति स ay चरित्रं भवति चेतयिता aca 

386. That Self which is always engaged in the practice of 
these-teal xepentance, senunciation and confession, is certainly the 
nisehaya cbtritra ox veal पूः conduct, 


॥ 
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The Self which is thus of zeal pute conduct ie the same as the 
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Self which has realised his own pure nature of रः ot 
knewledge, 7 ४ 
वेद॑तो कस्मफलं अप्पाणं कूण्‌ जो दु कम्मफलं | 
सोतं पुणो ति aay alt दुक्लस्स अद्रुविहुं ॥३८७॥ 
Vedanto विद्धि appanam kugdyi jo du kammaphalam 
So tam pugovi bandhayi viyam dukkhassa attaviham ' (387) 
वेद्यमानः कर्मफलयात्मानं करोति यस्तु कर्मफलम्‌, ।' 
स तत्‌ पनरपि बध्नाति बीजं दुःखस्याष्टविधम्‌ ॥३८७॥ 
387, One “who experiencing the fruit of garmas identifies 
the Self with the fruit of da mas, again sows the seeds of karmic 
hogdage and misery of cight different kinds, 
वेद॑तौ कम्मफलं मये कयं 'मुणद्‌ जो दु कम्मफलं । 
शो तं पूणोवि ब॑धद्‌ बीयं grace अट विहं ।॥३८८॥ 
„ Vedanto kammaphalam maye kayam munayi jo तप्र kamma- 
phalam 
So tam punovi bandhayi viyam dukkhassa attaviham (388) 
वेदयमान्ः कमफल मया छृतं जानाति यस्तु कर्मफलम्‌ । 
स तत्‌ पनरपि बध्नाति बीजं दुःखस्याष्टविधम्‌ ॥३८८॥ 
388, One who experiencing the fruit of दतर thinks that 
he has brought it about, again sows the seeds of karmic bondage 
and misery of eight different kinds, ` 
वैद॑तो कम्मफलं सुहदो दुहिदो य हवदि जो चेदा | 
सो तं पुणोषि dag वीयं green aged ।।३८९॥ 
*Vedanto kammaphalam suhido duhido ya havadi jo cheda 
So tam punovi bandhayi viyam dukkhagsa atthaviham (289) 
वैदयमानः ies सुखितो दुःखितश्च भवति यद्षेतयिता। 
श तत्पुनरपि बध्नाति बीजं दुःखस्याष्टविधम्‌ ।३८९॥ 
389. ‘The soul that experiencing the fruit of दा is made 
happy or miserable thereby, again sows the sceds of Rarmic bond- 
age and miscyy of cight different kinds, . 


CoMMENTARY 


I'he consciousness that, ‘I am other than /fana णः pure 
knowledge’ is a/fana chefana gx nescient consciousness. That 
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is of two kinds, Ame chetena, and Lurma-plula-chotun "Whe 
fecling that,«I produce all these things other than pia? is Kar 
me-chetana. "Vor consciousness that, “enjoy the fruits of all 
things other than jain’ is kurmnmphalieehotuna, ‘Vhese two 
constitute the seed fore sumsdra, because they form really the 
cause of the eight kinds of (कछ which form the causal condi- 
tion of samsiva, Therefore the person who wants to attain 
moksha must destroy these two forms of g/Ainmchetdaa, nescicnt 
consciousness. In order to achieve this end, hg must renounce 
all dame or action and also renounce all hermenphala or the fits 
of his action, It is only by that method he can realise his divine 
nature of (suddbe-jitina chetuna) pure consciousness of kaow- 
ledge which will be his pezmanent heritage. 9 
Next it is pointed out that the natuce of knowledge is eaticely 
distinct from that of other objects, । 
‘geet णाणं ण हव spear रास्थं ण याणपु किचि |” 
तम्हा अष्णं णाणं अण्णं सत्थं जिणा चित्ति ।३९५॥ 
Satham pagan ga hayayi jambi sacham na yanaye  kimehi 
‘Tambi angam nanam dnagam satham [पि vinti (390) 
शास्त्र ज्ञानं न भवति यस्माच्छरास्मं त जाताति किञिम्चत्‌ | 
तस्मादन्यञ्ज्ञानमन्यच्छास्म्ं जिना वदन्ति ॥३९५॥ , 

390, ‘Lhe Scripture is not knowledge, because the Serip- 
ture knows not anything, ‘Uherefare the Jinas have said that 
knowledge is entirely different from Scripiute. 

सदो णाणं ण हव जम्हा सदौ ण याणए fen । 
तम्हा अष्णं oot अष्णं सहं लिणा विति ।३९१। 

Saddo पुष) ga havayi jamha saddo na yanaye बपला 
Tamha annam nagam angam saddam jind vinti (391) 
शब्दो ज्ञानं न भवति यस्माच्छन्दो न जानाति nay | 

तस्पादत्यञ्ज्ञानगन्यं शब्दं जिना वदन्ति ॥३९१॥ 

91, Sound is ‘not knowledge, heeause sornd knows not 
anything. ‘I'herefore the Jinas have said that knowledge is en 
lirely different from sound, ५ 


‘waft 
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रूवं णाणं ण Bae जम्हा रूवं ण याणए किचि | 

तम्हा अण्णं णाणं अण्णं रूवं जिणा विति ।३९२॥ 
8. 9... 7 | 
Tamba annam ninam annam उपदान jind vinti (392) 

रूपं जञानं न भवति यस्मद्रूपं न जानाति किञ्चित्‌ | 

तस्मादन्यज्ज्ानमन्यदूपं जिना वदन्ति ॥३९२॥ 

392, Visual प is not knowledge, because visual foum 
knows not, anything. ‘Therefore the Jinas have said that know- 
ledge is entively different from visual form. 

वण्णो णाणं ण हृवद्‌ जम्हा वण्णो ण याणए किचि । 
SAT अण्णं णाणः अण्णं वण्णं जिणा विति ॥३९३॥ 
Yano ninam na havayi प्रति vaona na yanaye kimchi 
+ ‘Lamha annam ninam annam vannam jind vinti (393) 
वर्णो ज्ञानं न भवति अस्माहर्णो न जानाति किञ्चित्‌ । 
" ` " . तस्मादन्यज्जञानमन्यं वणै' जिना बदन्ति ॥३९३॥ 

393. Colour is not knowledge, because colour knows not 
anything. ‘I'herefore the Jinas have said that knowledge is en- 
lircly different from colour, 

गंधो णाणं ण wR जम्हा गंधो ण थाणए किचि | 

तम्हा अण्णं णाणं अण्णं गंधं जिणा विति age 
Gandho sinam havayi jamha gandho a yanaye kimchi 
‘Lamba ivigam annam annam gandham jini vinti (394) 

गन्धो ज्ञानं न भवति यस्माद्गन्धो न जानाति किञ्चित्‌ । 

तस्मादन्यक्ञानसव्यं गन्धं जिना वदन्ति ॥३९४।। 

394. Smell is not knowledge, becausc smell knows not 
anything. ‘Therefore the Jinas have said that knowledge is दा 
titely different from smell. 

ण THT दु Say णाणं जम्हा | रसौ ण याणषए्‌ किचि । 
Arar अण्णं णाणं सधं म अण्णं जिणा विति ॥३९५॥ 
Na Raso du havayi nanan jambha du raso na yanaye kimchi 
‘Tamhd annam nanan tasamya agnam jini vinti (395) 
न रसतु भवति ज्ञानं यस्मात्तु रसतो न जानाति किंञ्ित्‌ । 
तस्भादन्यज्जञालं रसं चान्यं जिना वदन्ति ॥३९५॥ 
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395. ‘Laste ts not knowledge, because taste knows not any 
thing. ‘Therefore the Jiaas have said that knowledge is cntizely 
different from taste. ; 

फासो णाणं ण. Bae जम्छा फास ण माणषु किति । 
तण्हा अण्णं नाग्रं अण्णं फां अिणा चिति ॥३९६। 
Piviso ndgan at [प्रतु jamba [यछ qa yinaye kinseht 
गदि aygam ददो anna plaisam find vinti (496) 
स्पर्शो and न भवति यस्मात्सा म जनाति किञ्चित्‌ । 
तरगादन्यज्ज्ानमस्यं रपर जिना वदन्ति a eet 

396. ‘Touch is nor knowledge, because lotic knows not 
anything, ‘Therefore the Jinas have said that knowledpye is en- 
tively वल्लः From tquch, me 
कस्म णाणं ण हृवद्‌ जम्हा कस्मं ण arr far | . 

तम्हा अण्णं णाणं अण्णं कम्पं जिणा वित्ति ॥३९७॥ 

Kammam प्प na havayi jamhit kamman mt ydoaye भापप्ना, 
Tamha annam ninam annam kammam jini vinti (397) 
कमं लानं न भवति यस्मात्क्भं न जानाति fafa | 
तस्मादेन्यज्ज्ञानगन्यलामं जिना ब्रहन्ति Wasi 
। 397 Karma is not knowledge, [ष्पद dara Knows not 
anything, ‘Uherefore the Jinas have said that knowledge is on 
titely different from karma. * 
धम्मो णाणं ण हवद्‌ जम्हा धम्मो ण याणए किंचि । 
तम्हा अण्णं णाणं अण्णं धम्मं जिणा विति ॥३९८॥ 
Dhammo ninam वृत havayl jamhi dhammo na र्पप्‌ kimehi 
‘Tamba annam minam angam dhammam jini vinti 098) 
धर्मो ज्ञानं न भवति यस्मद्धर्मो न जानाति किञ्चित | 
सस्मादस्यल्जञानमग्यं भर्म जितना वदन्ति ३९८ 

398. Principle of mation is ‘not knowledge, because the 
ptinciple of motion knows not anything. ‘Therefore the Jinas 
have said that knowledge is entirely different from the principle 
of motion, € + 


णाणमधम्मो ण हवदि जम्हाऽधस्मौ ण arora: किनि । 
लम्हा अष्णं णाणं अण्णसधस्पं जिणा विति ॥३९९॥ 
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Nanam adhammo ta havayi jamhd adbammo na yinaye kimchi 

‘Yamhi anni ginam angamadhammam [पि vinti (399) 

^ सआममधर्मो न wafer यस्मात्‌ अधर्मो जानाति fafa । 
सस्मादन्यस्त्नानयन्यमधर्म जिना वदन्ति ॥३९९॥ 

399, “The principle of Rest is not knowledge, because the 
peinciple of Rest knows not anything, ‘Therefore the Jinas have 
said that knowledge is entirely different from the principle of 
rest, ^+ 

फाली.णाणं ण BAR STEEL कालो ण याणएु किचि । 
areal अण्णं णाणं अण्णं काठं जिणा विंति ॥४००॥ 
Kilo winam na havayi jamha kilo na yinaye kimchi 


eamhi annum ninam annam kilam [न्प vinti (400) 
. काणो ज्ञान न भवति यस्मात्कालो न जानाति Fafa | 


तस्मादन्य ज्ञानं अन्यं कां जिना वदन्ति iyo oll 

` god. ‘Lime is not knowledge, because time knows not any- 
thing. ‘Therefore the Jinas have said that knowledge is entirely 
different: from time. 

- आस्रासंपि ण णाणं जम्हायासं ण याणए किचि। 
तम्हा आयासं अण्णं णाएं अण्णं जिणा विति ॥४०१॥ 
Ayasampina gaminam १/1 
Tamhai dyasam annam mMinam annam jind vinti (401) 
आकाशगपि न ज्ञानं यस्मादाकाशंन जानाति किञ्चित्‌ | 
तस्मादन्याकाश्षमन्यज्जानं जिना वदन्ति ।४०१॥ 

, 4०. Space is not knowledge, because space knows not 
anything, ‘Uherefore the Jinas have said that knowledge is en- 
tirely different from space. 2 ~ 

णज्मवसाणं VITO अस्भवसाणं अचेदणं जस्हा । 

तम्हा अण्णं णाणं SHAT तहा अण्णं ।४०२॥) 
Najjbavasinam nfinam ajjhavasinam achedanam jamb 
‘Vamha annam प्रदात ajjhavasinam taha anhnam (402) 


नाध्यवसानं ज्ानमध्ययसानमचेतनं ` यस्मात्‌ ॥ 
TCHR SST TET ATT तथान्यत्‌ ।४०२२।। । 
doz. (प्रीण is not knowledge, because effort knows not 
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anything. ‘Therefore knowledge js one thing and effort quite 
another, 
जम्हा arog fired तम्हा जीवौ दू जाणभो णाणी ] 
णाणं च जाणयादौ अब्वधिरित्तं गुणेयव्वं wo RII 
Jambi jinayi nichchham tambi jivedu [ष nial 


Nanam cha jintyado avvadirivam परापर yavvant (403) 
यस्माज्जानाति fret तस्माज्जीवस्तु ज्ञायकी ज्ञानी । 
ज्ञानं च ज्ञायकावव्यत्िरिषतं ज्ञातव्यम्‌ ॥।४८०३।५ , 


403. As the characteristic of the soul is to be ahyays knowing, 
therefore the soul is certainly the subject of knowledge, the (पक 
et, par encellone. It should be understood thar knowledge and 
the knowesr cannot he differentiated fram cach other, = 

ur aeafefs दु संजमं सुत्तगगपुव्वगयं | छ 
धम्माधम्मं च तहा पव्वज्जं अन्भुवंति TET vo Vil 
Naham sammidithi त safijamam suttamangapuvyagayam 
Dhammidhammam cha taht povvajjam abbuvanti पि (qo4) 
ज्ञने सम्यण्दृष्टिस्तु संयमं रुत्रमेगपूरवेगतम्‌ । 
धर्माधर्म चतथा प्रवृज्यामभ्मुपयंति Fan: |) ४०४] 

4०4. Knowledge is the same as right belief, discipliac, Serip- 
ture consisting of aygds pireds, merit and demerit and asceticism, 
So declare the wise. 


^ 


COMMENTARY 


The investigation into the nature of Self or 4५५५1८५ has 
tesulted in the above definitions of the daa. ‘Lhe definition 
is both negative and affmative, Negatively it states what it 
is not and aflixmatively it states what itis. All the facts which 
age distinct in nature from that of the Self are exeltided from 
the scope of definition, whereas all the facts which are of the 
nature of Self are included. ‘Thus the definition is fopically 
accurate inasnmch as it is free from the usual fallacy of definition 
of cither being too wide or too natrow. ‘Theses two defects 
accotding to Indian Logic are called respectively ककु and | 
ayapli, The former indleates the defects of including the things* 
which do not come into the concept defined, and the latter refers 
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to the neglect of not including the facts which should come 
under the scope of definition. The definition in its affirmative 
form Yherefore emphasises the intrinsic identity between the thing 
and its attsibutes, ji and कऽ and Knowledge, A thing 
and its attriutes are not different categorics brought together 
by a third category called samaaya, a view maintained by other 
schools of thought. According to Jaina metaphysics druaya and 
gia 26 inseparable and indivisible unity—no dravya without 
gia and no gana without dravya. This leads to the funda- 
mental proposition which states the identity of the Sclf with know- 
ledge, (८ Self, the Knower, is identical with knowledge. jana 
and jadné ave one and the same. ‘The definition further implics 
as itgncortollory that the different aspect and modifications of 
the Self are also identical with the Scl£ or déma, ‘Thus right belief, 
tight knowledge, and tight conduct, which are but different aspects 
Of the same Self hecome identical with the Self. These three con- 
jointly’ corstitute the méoksha marga—the path to spititual salva- 
tion, and the wéksha marga also must be located in the nature 
of the Self as it is identical in nature with that of the Self in as— 
much as it represents a stage in the development of the Self, 
Thus it is clearly pointed out that the Kingdom of Heaven is 
within you, One who desetves to seach the goal of libexation 
ot woksha has nothing to do with the non-conscious external 
things since he has within himself evcxything that is necessary 
to 1001186 his purpose. ‘[he spiritual development thetcfore 
consists in the continuous development of the Self to a higher 
and higher state followed by the progressive widening of know- 
ledge till the Self becomes perfect and knowledge becomes com- 
pletely co-extensive with the reality. At this stage the Self be- 
comes botht servgjua and paramdinu, the Omniscient and the 
Absolute Self, ‘This is the end of samsira and the goal of life 
from which there is no वतप, 

If jidna is thus completely different from other things, how 
can jiting be the eater of food. ‘The answer is given below. 


अत्ता जस्स अमुत्तो णहु सो आहारश्नौ हवद एवं | 
आहारो खलु मुत्तो जम्हा सौ पोगगरमओौ उ ॥४०५॥ 
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Atta jassa amutto nahu go पद्वते havayt evam 
Ahiro kalu mutio jamhi 50 pagpalamave va (405) 
अत्मा यस्यामूर्तो न सषु स॒ आ्टारणो भवघ्येवर्म्‌ } 
आहारः सं मूर्ता यस्मात्स VET (PS oh 
4०१, Since the Self is non-corporeal, he is certainly aor the 
eater of food, beeause food being of the nature of matter is cor 
“poseal, 
घ fer wang चित्तु shor चि we oF य जं परद्र । 
रौ कोति य तस्स गुणो पाउग्गिय विस्ससो घाति Wo Rl 
Navi sakckayi ghittum jam na vimottuim fant ya jam paradayvan 
So Kavi ya tassa guno pavygyiya vissaso vavi (406) 
तापि श्वयते" गृप्तीतुं यच्च धिमोधतुयतुपर्‌ एष्यम्‌ । ~ 
स कोऽपि च तस्य गुणः प्रायौभिको वचसो घ्रापि vo gi 
4०6, It has no aitribate dither acquired or natural to enable 
it to grasp or give up foreign matter 
तम्हा उ जो विसुद्धो tar सो णेव गिहणए किचि । 
णेव विमुंच कियिवि जीवाजीवाण दन्बाणं ।[८०७॥ 
wnhi yu jo visuddho तालु so geva ginhaye लीं 
Neva vimunehayi kimchivi  jivajivanulavvanam (407) 
तस्गात्तु यो विशुद्धद्तेतभिता ध नैव गृहणाति किस्म्वित्‌ । 
तैव विमुञ्चति कि्म्विदपि जीवाजीवयो्रैव्ययोः trv oil 
40}. ‘Cherefore that Self which is of the nature of pure 
consciousness neither grasps anything nor relinquishes anything 
of objecis, animate of inanimate, 
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These gathasace obviously intended to tefute the Upanishadic 
doctrine that dma is ennamaya and Kose-maya For valid reasons. 

Next it is pointed out that adopting any bodily insignia or 
matk as a means for realising wodshe is certainly inadequate 
because the body is shown to be the eater of food,and hence cot 
poreal and distinct from the non-corporeal Self, 
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पाशंडिय लिगाणिवे गिहख्गाणि x ageqerrerfer | 
fart बदति war छिगमिणं मोक्समग्गोत्ति 1 Yoct 

Pakhandiyalingini va gihalinganiva vahuppayarini 

Ghittum vadanti miidha lingaminam mokkhamaggott (408) 

पांडिलिङ्गानि वा गृहृलिडगानि चा बहुप्रकाराणि | 
गृहीप्वा age yar लिङगमिदं मक्षमा इति voi) 

4०१. 1420015 put on. various types of insignia of false ascetics 
or houscholdas and maintain that this outer mark constitutes 
the path to wodshe. 

org ate Merri) कछ्िगं जं देहणिम्मसा अरिहा । 
fest afer द॑स्षणणाणचरित्ताणि सेवेति ॥४०९॥ 
Nada hoyi mokkhamaypo lingam jam dehanimmama atiha 
Lingam muchitta damsananiinachariiaiai sevanti (409) 
नतु भवति मोक्षमार्गो लिडगयहेरहनैममा अर्हन्तः | 
. लिडग मुक्त्वा ददन ज्ञान चास्ताणि सेवन्ते ॥४०९॥ 

4०9, Bodily mark is not certainly the path of emancipation 
(as is evident from the fact that) the Arhats discard the bodily 
(५16 by disowning the body itself and devote theit attention 
only to ripht belief, knowledge and conduct. 

णवि एस मोव्मग्गौ पासंडी गिहमयाणि लिगाणि । 
` द॑सणणाणचरित्ताणि मोक्खमग्गं जिणा विति ॥४१०॥ 
Navi esa moklhamaggo pakhandi gihamayani lingani 
Dansananinacharittant mokkhamaggam jind vinti (410) 
array मोक्षगागैः पापंण्डिगृहमयानि feet । 

“ दरसभज्ञानचस्तराणि.मोश्चमार्गं जिना वदन्ति ॥४१०॥ 

410, ‘Ihe insignia of false ascetics ot houscholdets never 
(constitute) the path of emancipation, ‘The Jinas declare that 
faith, knowledge and conduct (together constitute) the path of 
emancipation, 
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s ’ 
‘Thus it is further emphasised that it is not the bodily 
maak but the spiritual qualitics that constilute the path to | 


salvation, 
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जह्या गित्तु fet सागारणगारणहि वा गहिषु | 
दंसणणाणतच्तरित्ते अप्पाणं ser मोक्खगहें uve eu 
Jambi पिप्प linge एम chimva pahiye 
Damsananinacharitte appanam junja mokkhapahe (411) 
तस्मात्त ज हित्वा किडगानि सागारेरलगाखकिर्वा गृहीतानि | 
ददनक्षाचचारित्रे आत्मानं युदष्व मोक्षणथे ॥४११॥ 
ए, ‘Therefore, giving up the insignia adopted by house- 
holders and the homeless ones, direct the Self to नि, knowledge 
and conduct, the path of emancipation. 


er 
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[ence the saint has to discard all bodily marks as they ate 
useless and concentrate upon the three jewels or Right Belief, 
Right Knowledge, and Right Conduct which are spiritual in 
natuce and which are therefore the true path, 

मोक्खपहे अप्पाणं safe तं चेष भाहि तं चेव। 

तत्थेव विहर frst गा विहरसु अण्णदल्वेषु ।४१२॥ 
Mokkhapahe appinam [दकल tum chev jhaht tim cheva 
Vatheva vihara nichcham oviviharasu. annadavvesu (412) 

मोक्षपथे आत्मानं स्थापय तं चैव ध्यायस्व तं चैतयस्व । 

तत्रैव विहर नित्यं मा चिहार्षीरन्यद्रगेषु uy eit 

412, Keep the Self on the path of emancipation, meditate 
on him, expericnce him, always move in Tim, do not move among 
other things. 
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Lt has aleeady heen shown, that (he thyce jewels which consti- 
tute the woksha marga ate really of the nature of the Self. There 
fore the directions to establish, to experience, to meditates cte, 
refer (0 the Self. ‘I'hus it is emphasised that you are always to 
live, move and have your being in the Self'and never to look beyand 
to the outer world, ‘This is the surest method for selfrealisation, 

Next it is pointed ont that those who are devoid of real 
knowledge and who put their faith on bodily parbs alone, carytol 
realise the Absolute Self, 
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गाखंडिलिगिसु व गिहर्गेसु व बहुप्पयारेषु । 

कुष्वंति जे ममतं तेहि ण urd समयसारं yea 
Pilchandi lingesu va gihalingesu va vahuppayltesy 
Kuvvanti je mamattam (लिपि na nayam samayasizam (413) 

पाषेण्डिलिडणेषु at qélfeaty वा बहुप्रकारेषु | 

ater ये मगत्वं तैर्न ज्ञातः समयसार Beal 

419, ‘Che real Self is not seen hy those who put on the एष 
of ascetics or houscholdeis and fancy that theicfore they are the 
real secis, 

Next it is cmphasised that bodily insignia are therefore ir- 
relevant and useless 

ववहारिओुण णओ दोण्णिवि छिगाणि wore मोक्खपहे | 
णिच्छयणभो ण दच्छद मोक्खपहे सव्वक्तिगाणि ।४१४॥ 
Vavahario puna navo donnivi lingini bhanayi moklshapahe 
Nichchhayanavo na ichchayi mokkhapahe savvalingiini (414) 
व्यवहारिकः पुनर्भो & अपि लिङग भणति मोक्षपथे । 
निङ्वयनगा नेच्छति गोक्षपथे सर्वैलिङ्गानि ॥४१४॥ 

414, Although, the (4५ point of view declares the two 
(classes of insignia) to be the path of cmancipation, the standpoint of 
wteality does not want any insignia whatsoever for the path of 
Mberation, 
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, ‘Chose who maintain that what is obtained ftom the yyava- 
hava point of view is the real and ultimate truth can never realise 
the samayasira os the Supreme Self, Realisation of samaya- 
sara os Tite Self is possible only by adopting the nisehaya point 
of view which is the only way to seach the Absolute Reality, 

जो समयपाहुडमिणं पठिऊण अत्थतच्चओ Ts । 


अत्थु ठाहिदि चेया सो होहि उत्तमं सोवखं ie gai 


Jo samayapahudhaminam pathivuna atachchavo pivam 
Atthe thahi chey& so hojayi uttamam sokkham ` म) 


यः समयप्राभतमिदं परित्वा अर्थ॑तत्वतो ज्ञात्वा | 
अर्थ स्थास्यति चेतयिता स भविष्यत्युत्तमं सौख्यम्‌ ॥४६१५॥ 
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ats. That person who, having ष्यत्‌ the Samaya Pahuda, 
and having known its seal meaning, firmly holds to the trath 
thercof will attain Supreme Bliss. 


a 
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In the Sast दव the author indicates the benefits that will 
accrue lo one who carefully studies the work dealing with the 
nature of the Supreme Self. It is a well-known fact,that the value 
of a study depends upon the nature of the hook whereas the book 
itself derives its value from the subject matter dealt therein, ‘Vhis 
book by Bhagavan Kunda iunda has as its contents and investi- 
gation into the nature of the Supreme Reality called samgyasira, 
by the author which is synonymous with paramdima or the para 
bralman ox the Supreme Self. ‘The natuze of this parama bral 
man is said to he jtina-mya, knowledge, par-encellone, which 
illuminates the whole of reality and comprehends it within Mself, 
This Self is the Light that iluminates the whole of reality since 
it has transcended completely the toil and turmoil of the world 
of samsdta, £ world full of jarting discord and, since the Self has 
teached the place of Perfect Harmony and Supreme Bliss, He 
is also designated to be ananda-mayd ox of the nature of Supreme 
Bliss. ‘This parawa brahaman chatacterised hy jidinamaya and 
duandamqya, all-kaowledge and all-bliss, constitutes the subject 
matter of this book. Hence the book itself is therefore described 
as Sabda Brahman, the Word Divine, the name which it derives 
from its contents, This Sabde Brahman is therefore the gate- 
way to the Realm of Ultimate Reality, the parame brahwan | 
One who studies this work carefully and who comprehends clearly 
its meaning has therefore the privilege of entering into the pro- 
mised Land of Patadisc, the Realm of the Real, the Place of the 
Paramitua. "This privilege which he acquires through study 
leads to the falling pff of scales from his eyes. He secs a vision, 
He is face to face with the light that lights up the whole Universe, 
His own pecsonality is in cune with the infinite, His whole being 
throbs in a responsive melody to the divine atid perfect harmony, 
Being in that atmosphere of Supreme Bliss, He himself feels a 
thrill gf joy unsuzpassed—verily a great boon for a noble effort. 
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